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This history is dedicated to the memory of Albina Neapew, 
my Great Aunt, who passed away August 2, 1984, at the age of 93.  
She was an inspiration to me and many others.  
To my husband James, and my children, 
Jesse and James (Jr), and their children and grandchildren. 
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Abstract 
This thesis provides a unique view of a Manitoba First Nation community from an 
Aboriginal perspective. It is a general history designed chronologically from the pre-contact era 
to the present time. This thesis is especially written for Anishinaabe children and youth so they 
will know who they are and where their people came from. Developing a positive identity and 
pride in the Anishinaabe ways, language, and history is the starting point of healing from the 
impacts of over 100 years of forced assimilation and to find our rightful place in Canadian 
society. It is also written for professionals who work with Anishinaabe children, youth, and 
families in education, justice, health, and child welfare to give them a better understanding and 
cultural awareness of the Anishinaabe people and their history in Manitoba and Canada. Primary 
data was selected from archival documents and from the Pine Creek Historical Research 
Collection, including Elder and other community interviews, photographs, settlement maps, and 
reports. Secondary data included past and current books and articles on the Ojibway history of 
Manitoba, Canada, and other First Nations across Turtle Island. This history will form the basis 
for more detailed research by future generations of Anishinaabeg. 
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Chapter 1 
Introduction ~ Biindigen (Come in) 
“If we don’t know where we came from, we won’t know where we are going.”  
(Elder Unknown) 
 
Boozhoo gi-di-nin! Greetings and welcome! My story is about the Anishinaabeg in 
Manitoba, and more specifically, the Anishinaabeg of Pine Creek First Nation, or 
Mina’igoziibiing, as it was known by our grandparents. My thesis is the story about my people, 
the Anishinaabeg, and where they came from. The story begins from pre-contact times to the 
present. The Anishinaabeg have travelled a long road, from east to west, and this story shows 
how their lives were motivated and changed by their beliefs in the pre-contact times, and then the 
changes that came to their lives after the arrival of Europeans to this country.  
This story is also about the freedom that the First Nation people had to govern their 
affairs before the Treaties were signed; the freedom to travel and hunt in their traditional 
territories; and the freedom to trade with other nations in North America. This thesis talks about 
the colonialism experienced by First Nation people in Canada that became increasingly evident 
when they were no longer needed as trade and military allies. Anishinaabeg, and other First 
Nations in this country, have survived the pressure of assimilation policies. Not totally 
unscathed, we still remain a distinct society, apart from other cultural groups, as the First Peoples 
of this country.  
Although our culture, language, and traditions have been damaged, it is now time for 
healing the wounds and taking our rightful place in this country as responsible leaders, starting 
with restoring our governance systems, language, culture, and traditions. We have a proud 
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history as Anishinaabeg—a continuing history of survival that started over 600 years ago. We 
have a beautiful language and culture that has survived throughout colonialism and it is up to us 
to bring it back stronger than ever, starting with our children and youth. It is time to turn the tide 
and teach our children to be the next proud leaders of this country.  
 
Autobiography 
I am an Anishinaabe woman originally from Mina’igoziibiing or Pine Creek First Nation.  
I am married and have two wonderful sons that I am very proud of. I come from a large family of 
seven brothers and five sisters and numerous nieces, nephews, grandchildren, and great-
grandchildren. Our parents raised us to work hard, go to school, and look after one another. As a 
child, I grew up with my language and culture, but then, had to re-learn it after attending 
residential school because there we were forbidden to speak our language. Throughout those 
years at residential school, I missed my family dearly because we were sent away from our home 
and community to go to school. It was a hard struggle, but my belief is that “Education is the key 
to a better future.” I say that because in university I studied about my people and culture, which 
helped me to find my identity and to have a better sense of who I was as an Aboriginal person.  
I began studying the history of my community when I was in my 20s by learning the old 
traditions and stories from the elders in the community.  I dreamed of writing the history 
someday. When I started university, I wrote two proposals to do a history project for summer 
student employment. For two summers, our project team interviewed about 30 of our community 
elders, most of whom are gone now, and we collected various photographs, maps, artifacts, and 
documents pertaining to our community from various sources. I have kept this information 
together all these years and have named it the Pine Creek Historical Research Collection. 
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When I completed my Bachelor of Arts degree, I was hired as a Cultural/Historical 
Researcher at West Region Tribal Council, and I continued to research the band’s history, along 
with the histories of other communities. Working at the tribal council allowed me to further my 
training on how to conduct a tribal history, and to continue gathering research, as well as to learn 
about preservation systems, because in order to preserve the oral recordings, photographs, and 
documents for future generations, they need special care. 
In 1993, I returned to university to obtain my teaching degree and graduated in 1995. I 
was hired as a high school teacher at the Pine Creek High School. During that time, I developed 
a Community Studies course for Senior 3, which was approved by the Manitoba Department of 
Education as a School-Initiated Course, and taught the students various aspects of doing a 
community history. With the help of the students, we interviewed more elders in the community, 
and focused on the land claim pertaining to the Swan River Haylands.  
Over the years, I have continued to work on the community history as a personal goal 
because I want my children and grandchildren, and the children and youth in my community, to 
be proud of their heritage and to know where they came from. When I decided to do a thesis for 
my Master’s degree in Education, I proposed to Brandon University to write the history of my 
community and they agreed. I hope that you will enjoy reading it, and most of all, I hope that you 
might learn from it.  
 
Use of the Anishinaabe Language 
Throughout the thesis, I have used words in the Anishinaabe language as my way of passing 
on some of the language for those who want to learn it, and for the pleasure of those who are 
already familiar with the language. I believe that one of our most important tasks is to bring the 
language back to our children and community members.  Anishinaabemowin, also known as 
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Ojibwemowin, is a beautiful, musical language. Stories are funnier when told in 
Anishinaabemowin. It is wonderful to hear songs in Anishinaabemowin and to understand the 
words! It is even more wonderful to hear the young people speaking Anishinaabemowin! Our 
culture has traditional songs for all occasions that we need to pass on to our children and youth. 
People learn language best by speaking, hearing, and singing it every day.    
In writing Anishinaabemowin, I use what is called the Double-vowel, or Fiero 
System: 
There are long and short vowel sounds in Anishinaabemowin. The system is called 
'double vowel' because it uses two vowel letters written together (aa, ii, oo) to indicate 
long vowel sounds….In [the] Fiero system almost every letter represents only one sound. 
It means that it can be read only one way. (Ningewance, 1996, para. 1) 
Although, the spellings of the words are longer, this form of writing has been found to be 
easier to learn than other writing systems. As well, this writing system is the most popular across 
the country and is easier to use with computers.  
  
Purpose of the Study 
To my knowledge, the history of Mina’igoziibiing has never been written from an 
Aboriginal perspective and this is the first goal. Since the earliest times, Aboriginal and 
Canadian history have been written from a non-native perspective, which includes the 
worldview, biases, and different understandings of those writers.  In writing about the history of 
my own community where I grew up, I feel that I have a good knowledge about living in and out 
of the community. I have kept myself updated on what has been important to Mina’igoziibiing 
over the years; therefore, another goal is to tell the truth about what has happened to our people 
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in the past, although some things must be left unsaid so as not to bring further harm to the 
people. 
Another important goal of this history is to help Anishinaabe children, youth, and young 
men and women learn about the positive aspects of their culture, language, and heritage, so they 
will have a feeling of belonging and pride in who they are. Almost two thirds of 
Mina’igoziibiing members live off-reserve due to employment, education, social needs, or other 
reasons. It is important that the children of these off-reserve community members learn about 
their home community so that they will be interested in going back there to visit family, or to 
live and work. In this way, the community can continue to grow in a positive way and help make 
all their members feel welcome. 
Aboriginal elders, leaders, and educators have said that the children must know about 
their roots in order to find their identity.  Another goal of this thesis is to use the history of the 
community as an intervention for the children and youth of Mina’igoziibiing and the surrounding 
area, because knowledge of the history of our ancestors and lands may give them a better sense 
of identity.  Sadly, many Aboriginal youth today do not have any knowledge of their culture, 
heritage, language, and community history.  They may be involved in negative and dangerous 
lifestyles, or they may have mental health issues. The history of their community may encourage 
them to take better care of themselves and motivate them to become stronger physically, 
emotionally, mentally, and spiritually. 
Another purpose of this history is to help provide information that can be used by the 
helping professions who work with Aboriginal youth in education, child welfare, health, justice, 
and conflict resolution, to give them a better understanding and background of the Anishinaabeg. 
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This history will be useful to people who are interested in working at Mina’igoziibiing or with 
Anishinaabe youth and families wherever they may be.  
 
Importance of this Study 
The reasons for the importance of this study are many. For decades and centuries now, 
even after the residential schools were shut down, as a people we continue to experience and 
struggle with systemic racism rooted in colonial policies which are still present today in many 
forms. Anishinaabe youth and young adults have been negatively affected by the 
intergenerational effects of the residential school experiences of their parents and relatives, 
which may include addictions, lack of parenting skills, and/or physical, emotional, or sexual 
abuse.  Often, education is not seen as a priority due to the negative experiences of the parents 
and grandparents during the residential school years.   
Some First Nation youth are ashamed of their own cultural background partly due to the 
poverty and the lack of opportunities they see in their communities.  They are searching for their 
identity, but have no knowledge of their community history and heritage. As a result, today’s 
youth may tend to identify with other cultures and identities that they find more desirable than 
their own; or they may be drawn into negative cultures, such as gang affiliation, the drug culture, 
and youth and child sexual exploitation, all of which include crime and violence, often targeted 
against our own people. These negative cultures provide a kind of “family” that is sought by 
many Aboriginal youth who may come from dysfunctional families.  Even though they know 
they are involved in a negative lifestyle, many youth find that they cannot easily get out of these 
affiliations without help or support. 
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There is the learned shame of being Aboriginal that comes from the racism that that is 
still experienced in non-native society to this day. The media, and even the education system 
itself, continue to promote colonial ideas and attitudes, although today the process is much more 
subtle.  
Too many Aboriginal youth and adults are in detention centers and prisons across 
Canada, who for decades, have made up the majority of inmate populations.  Is it because they 
are lost and do not have a feeling of belonging anywhere?  In large part, the issues are still due to 
systemic racism in Canada and non-native society. Aboriginal people have been displaced in 
their own country.  Hopefully, learning about the history and knowledge of their ancestry and 
community may give these youth and adults a better sense of belonging and pride in their 
cultural ways. This knowledge may steer them away from a life of crime and abuse, and 
continued involvement in the justice system, and give them a starting point from which to begin 
changing their lives for the better. 
Youth from First Nation communities find it extremely difficult to graduate from high 
school for various reasons.  According to the 2006 Canadian Census, youth living on reserves 
have the lowest rate of graduation when compared to off-reserve First Nation youth, Métis, and 
the general non-Aboriginal population.  Knowledge of their culture, language, and history may 
help First Nation youth stay in school and be more committed to achieving their educational 
goals. The history and language of their ancestors and community is the basic foundation for 
success in education.   
The lack of high school graduates is even more profound among Aboriginal children and 
youth who are in the care of child welfare. These children have the lowest rates of graduation 
overall due to the nature of their circumstances.  Having some knowledge of and pride in their 
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community history may give these children a stronger sense of belonging, especially during a 
time when they need all the support possible to be able to concentrate in school.  
As First Nations citizens, we can blame the residential school system for taking away our 
parents, our cultural teachings, our language and traditions, and our history, but that is not going 
to bring healing to our children and to ourselves.  As Anishinaabe parents and community 
members, it is up to us to do whatever we can to help our children lead good lives and to help 
them gain pride in being First Nation people, and to know what it means to be Anishinaabe.  Our 
children are the future leaders, and because of this fact, we have to stand by our children and 
guide them, support them, and teach them how to respect and learn from our cultural traditions.   
According to the guidance of our elders, we can never give up on our youth.  At times, it 
is difficult for parents to compete with the influence of their children’s peers and friends that 
they may not approve of.  It is also difficult to compete with the dominant society’s language, 
culture, and history, which are so prevalent in the education, media, television, and music that 
Aboriginal youth are immersed in.  Parents can only take comfort in knowing that they will do 
their best to instill in their children the values and goodness of Anishinaabe culture, language, 
traditions, and history.  In writing about the history of my community, I encourage the children 
and youth to take pride in themselves, their people, and their community.  This story is for them.   
 
Methodology 
Over the years, in researching community history, various methods have been utilized to 
gather information. In the beginning, this research started with a summer project for high school, 
college, and university students. A research team was formed to interview the Elders. One 
student was in charge of translating the recordings into written English, and another student was 
in charge of typing and filing the information. The task of the writing process was broken down 
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between three students. Several trips were made to the provincial archives and any other library 
holding that pertained to First Nation history. Aboriginal Affairs and Northern Development 
Canada (AANDC), also known as Indian Affairs, assisted by providing historical and recent 
maps of Pine Creek and Keeseekoose land surveys.  
Since the early research done in the 1980s, I now realize that it takes several years to 
complete the research and writing of a local history, even with the assistance of a committee or 
team. Time is always the biggest factor, because if you are not paid to do the history, then you 
have to do it on your own time. People still have to work to support themselves and their 
families; as a result, the completion of the community history may become second to the more 
immediate concerns of everyday living.  
There are various grants available for community history projects. It is important for a 
project team to decide on the goals that they want to achieve, the time frame to achieve the goals, 
and a breakdown of tasks. Each team member should know how to conduct research, and decide 
who will be the writers of various sections.  In this way, achieving the goals will be easier and 
faster with teamwork.  
Once the team begins to gather information, they have to keep it organized and protected. 
There are many books available to assist with each stage of the project, including guidance on 
how to protect the oral recordings, photographs, maps, and archival documents. There are 
various workshops available to learn how to research and write a First Nation’s community 
history which can be very helpful. Finally, the team will need to think of developing an archive 
for the protection and display of the growing collection, to make it accessible to the public, and 
to protect it for future generations.  
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Once the manuscript is written, the next step is to find the resources to publish the written 
manuscript. There are various publishers and universities who may be interested in publishing a 
community history.  Above all, it is important for the team to remember that they do not need a 
university degree to write the history of their community, but that option is available for 
interested students. 
 
Primary Sources 
This research is a qualitative study that uses both primary and secondary data. The 
primary research information was obtained in various forms such as oral interviews, church 
records, and archival documents.  
Oral History Collection. As mentioned above, this history began with the oral interviews 
of Elders in the community who were willing to share their stories. Anishinaabeg have always 
been an oral society first, where the Elders and knowledge keepers passed on their teachings, the 
history of the tribe, legends, and songs by word of mouth. When the Elders were interviewed in 
the 1980s, it was a way to continue that important tradition that had been lost for a period of 
time. At first, many of the Elders were surprised that young people wanted to talk to them about 
the past and about their knowledge and understanding of where we came from. They had been 
silent for too long! They were so happy to share what they could for the benefit of future 
generations and for the opportunity to be heard.  
The original recordings of the Elders in the 1980s and 1990s have become a valuable 
source of community and family history. Most of the Elders interviewed have passed on now; 
although they all gave their permission verbally to share their stories with the community, it has 
become necessary to obtain written permission from the families to make use of the Elder’s 
information for research and publishing purposes. This is done by the signing of a Release Form.  
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Some of these oral interviews have been transcribed into English and summaries have been 
created for some of the recordings. The cassette recordings have been transferred to audio CD 
format for preservation.  Video-taped interviews have been transferred to DVD format. User 
copies have been made of all the recordings so the original recordings can be preserved 
specifically for the making of copies.  
Photograph Collection. Approximately 500 photographs have been collected from 
Elders, community members, the church, and provincial archives. The Roman Catholic Church 
at Pine Creek donated hundreds of photographs of the residential school period from 1920 to 
1970 to the Pine Creek Historical Research Collection.  Some of these photographs will be used 
in portraying the history and development of Mina’igoziibiing for the school and community.   
The photograph collection has been copied into negatives and filed into negative holders. 
The original photographs are kept in acid-free envelopes and organized according to themes or 
activities/events. User copies have been made of the photographs and they are kept in acid-free 
photo albums.  
All documents are kept in acid-free file folders in file boxes labeled according to the 
chapters of this history. The storage of the collection will be housed in an archive for proper 
preservation, the location to be decided once this thesis is published into a history book for the 
children and youth of the community. The school/community library will be provided with a 
copy of this thesis and copies of the oral history and photograph collection as soon as they have 
the space available.  
Other primary information used in this study came from the Provincial Archives of 
Manitoba, including information from the Hudson’s Bay Company records and original fur trade 
journals, which record the early years in central Manitoba. As well, the Library Archives of 
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Canada provided some information on Indian Affairs records and copies of original documents. 
Most of the Indian Affairs Annual report documents came from the Treaty and Aboriginal Rights 
Research Center in Winnipeg, who allowed us to make copies of original documents related to 
the community. Another source of information was the Roman Catholic Archives, although this 
information was rather limited in accessibility.  
  
Secondary Sources 
Secondary information included published books relating the Anishinaabe or Ojibway 
history. Of most importance were any works published on our community or area, such as Duck 
Bay or Camperville history which provided a starting base. A literature search was done to find 
any research previously completed pertaining to this area or about Ojibway people in general.  
Other First Nation histories were reviewed to see how they organized their history and to 
check on any references to the Mina’igoziibiing area. General history books of Manitoba and 
Canada were studied to give an overall view of what was happening at certain points in time that 
may have affected Mina’igoziibiing or other First Nation communities.   
The new Manitoba Treaty Relations Commission Office has also begun compiling 
information relating to the First Nations Treaties in Manitoba. This office will become a source 
of primary and secondary information in the near future.  Finally, the internet provided access to 
information for various parts of the research, although universities may require more scholarly 
sources for reference purposes. It is important to continue collecting information on the various 
topics, including newspaper articles that may be of interest.  
 
Organization of the Study 
Mina’igoziibiing is situated between the two Métis communities of Duck Bay and 
Camperville. The history of these two Métis communities is intertwined with Pine Creek First 
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Nation and in fact, the area comprising all three communities has been known as 
“Mina’igoziibiing” in the past.  Most members of these three communities are connected by 
location, intermarriage, education, religion, and economic development. As a result, the history 
of Mina’igoziibiing would not be complete without acknowledging the importance of the people 
from these Métis communities, most of whom are relatives. 
In this thesis, the history of Mina’igoziibiing is divided into nine chapters beginning from 
the pre-contact days to the present time. It is intended to be a general history, to give background 
information which can assist future studies. This first chapter introduces the study. The second 
chapter begins when the land was covered by three to four miles of ice during the ice age around 
28,000 years ago. It is interesting to know how the land was formed into what it looks like today 
because of the glaciers that covered this region. The glaciers created the lakes and mountains that 
we are so familiar with. They are the reason why the land is so full of rock – because of the 
Canadian Shield, which was scraped down to the rock when the glaciers retreated to the north. 
On the maps, it is like a First Nation’s shield surrounding the Hudson’s Bay. The second chapter 
explains about the huge mammoths and Great Bison that once roamed on or near Anishinaabe 
territory. Chapter Two also tells about some of the origin stories of the First People from the 
western view and from the Anishinaabe view. The Anishinaabeg had their own Creation stories 
about where their people came from and some of these are shared.  
Chapter Three was a more difficult chapter to complete because information to explain 
when the Anishinaabeg arrived in Manitoba and more specifically, when they might have arrived 
at Mina’igoziibiing, is scarce.  At this point, the archaeological records and findings become 
relevant and interesting. For example, who knew that there was an archeological site just north of 
Duck Bay which shows that the Anishinaabeg may have been at Duck Bay 800 years ago? From 
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secondary sources, the chapter explains about how the Anishinaabeg may have lived and 
survived. An important consideration is that the Anishinaabeg, along with other First Nations, 
were early farmers, not just hunters, fishers, and gatherers as most non-native historians have 
portrayed them. First Nation people were growing gardens long before the arrival of the 
Newcomers. The roles of family members in an Anishinaabe village are shared, along with 
information about their Circle of Life teachings, the Clan System, and the Midewiwin Lodge 
Society.  
In Chapter Four, the arrival of the Newcomers is explained and how, over time, the Seven 
Prophesies have come true. The Fur Trade era was a time of excitement and change for the First 
Nations because the French and English were bringing in trade items that made life easier for the 
people. The Anishinaabeg accepted the French traders as brothers. Out of this friendship, the 
Métis people were born, who have become a distinct society of their own. Before long however, 
the fur trade brought death and destruction to all the First Nations people in the form of diseases, 
alcohol addiction, and family breakdown.  
As well, the near extermination of the buffalo, which was the main source of food for 
prairie tribes, and the depletion of many other fur-bearing animals made life very difficult, even 
for the people at Mina’igoziibiing. At the end of this two-hundred year period, the First Nation 
people were starving and with incoming European settlers encroaching on First Nation 
territories, the leaders urged the Dominion Government for the signing of Treaties in order to 
help their people and to protect at least some of their traditional lands. 
Chapter Five is about the Treaty era, and specifically about Treaty Four, also known as 
the Qu’Appelle Treaty, which Mina’igoziibiing signed an adhesion to in 1875. An adhesion is an 
agreement to the terms of that Treaty. The Treaties are one of the most important documents 
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signed by the First Nations in Canada, because just the act of signing a peace Treaty with the 
Dominion Government recognized them as sovereign, independent nations and as a distinct 
society as the First People of this country. The outcome of the Treaty is discussed, as well as the 
advantages and disadvantages. The changes the Treaty brought to the lives of the Anishinaabeg 
have not all been positive.  
Chapter Six discusses the lands and resources of Mina’igoziibiing after they initially had 
a reserve survey done. From there, the boundaries of the reserve changed several times because 
the initial lands chosen were not agricultural lands. Mina’igoziibiing was first known as the 
Duck Bay Band and when they moved to Pine Creek, the name then changed. Several land 
claims are discussed such as Provincial Highway 272, and the return of the mission school lands 
to the band. In addition, community land use is explained as to the development of housing, 
businesses, infrastructure, and recreation sites. 
Chapter Seven is about the growth and change of band governance from pre-Treaties to 
the present. The enforcement of Indian Act regulations brought tremendous change to not only 
traditional band governance, but also to every part of the life of the Anishinaabe people from 
birth to death. The Indian Act became the vehicle for the Dominion Government’s assimilation 
policies regarding First Nation people, which have lasted to this day.  
This chapter discusses the changes that political leaders need to make to return to their 
self-governance status previously enjoyed before the Treaties. This section of the thesis also talks 
about the leaders over the years and how they did their business for the people, compared to how 
band business is conducted today.   
Chapter Eight is about development of education over the years at Mina’igoziibiing. The 
education of children and community members has always been important to the Anishinaabeg 
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since the beginning of time. That is how they have survived for thousands of years. In this 
chapter I share some of my experiences of the residential school era, and how the people of 
Mina’igoziibiing were affected, more so because the residential school was located right on the 
reserve. It seems that those First Nation communities who had a residential school on their 
reserve had a more profound loss of language, culture, and identity.  
Today, the political and educational leaders continue to pursue and build the most 
precious resource—their community members. The community finally got a new school for 
Nursery/Kindergarten to Grade 12 in 2004, after continuous struggles in obtaining a proper and 
safe school. There is a growth in post-secondary graduates; however, the Federal Government 
continues to underfund all areas of First Nation education, so this aspect is also discussed in this 
chapter.   
Chapter Nine, the closing chapter, focuses on the community today with its development 
of businesses and employment potential. A community SWOT analysis focuses on community 
strengths, weaknesses, opportunities, and threats with concluding results. This section is written 
with an eye to the future in terms of self-government, education, and the continued health of the 
people. More than ever, it is important for the Anishinaabeg to stand together and be heard, 
because the Federal Government continues to implement legislation without proper consultation 
of First Nation people. First Nation people are now ready to take their rightful place as leaders in 
this country.   
 
Conclusion 
It is important for the younger generations of Mina’igoziibiing, and other First Nation 
communities, to know the history and background of their community from their own 
perspective.  In this way, they will be able to see the value in learning about and appreciating 
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their traditional culture, heritage, and language.  With the completion of a general history of the 
Anishinaabeg of Mina’igoziibiing, the community and school will have a document to further 
their studies of local history. The chapters have been written in a way that they can stand alone 
and be studied on their own merits.  
Present and future generations of Mina’igoziibiing members can learn about how the 
community came to be and what roles their ancestors played in the development of the 
community, province, and country. As part of the research collection, Anishinaabe children, 
youth, and families will be able to learn directly from their grandparents and great grandparents 
by listening to the audio and video tapes, which will soon become available for local access.  
I hope that this history will give Anishinaabe children and youth a beginning in their 
search for who they are, and that it will help give them pride in their language, culture, and 
traditions. Keeping our language, heritage, and traditions alive will help young Anishinaabe 
people to become strong leaders in their own lives and life choices, and to grow and become 
responsible members of the community, and of today’s society as a whole. 
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Chapter 2 
Origin Stories of the Anishinaabeg in Manitoba 
There are many stories about the origin of the First Nation people in Manitoba and 
Canada. In writing the history of Mina’igoziibiing, it is helpful to know how the land came to be, 
how it has changed over thousands of years, and how the Anishinaabeg came to be here. To put 
things in perspective, this chapter will go back to the beginning, when all of Manitoba, and a 
great deal of North America, was covered by snow, ice, and glaciers. Once it is understood how 
the land and people came to be here, then one can appreciate the Anishinaabe origin stories along 
with the archeological evidence that is available today.  
The Anishinaabeg had their own stories of how the world was created and where they 
came from. These stories are important to pass on because they form the basis of the cultural 
beliefs of the people. The Anishinaabeg, like many other First Nation people, passed on their 
history by word of mouth, known as oral history. They were known as great orators and 
storytellers. They did not have a written form of language except for the evidence of petroglyphs, 
drawings of symbols, and pictures on stones and rock, which can be found in many areas of 
Canada today. As well, pictographs, which are simplified pictures drawn on skin or wood, were 
also used to record important dates or events of the past. These kinds of drawings tell a story 
about the origins of the people and were also used in many other cultures of the world.   
One of the most popular Western theories of the origin of First Nation people in North 
America is the Bering Strait Theory. Some scientists believe that the First People entered North 
America through the Bering Strait over a land bridge called Beringia. During the Ice Age, it is 
believed the ocean levels went down, and a land bridge formed that joined Alaska to Siberia 
between 75,000 to 14,000 years ago. Remains of large mammals, such as mammoths, 
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mastodons, giant bison, and saiga antelope, have been found under the Bering Strait waters, 
suggesting that the [F]irst [P]eople here were big game hunters who followed the animals across 
the land bridge into what is now Alaska (Applied History Research Group, 2000, para. 3).  
The First People were believed to have travelled south through an open corridor in 
Alberta that was free from glaciers. There have been disputes to this theory however, and there is 
no certain proof that the First People actually came across the Bering Strait. In fact, some 
researchers dispute this theory because if there was such a corridor, it would have been so harsh 
an environment that it is unlikely that any humans would have been able to survive (Dixon, 
2013, p. 60; Driver, 1998; Kelly, 2002). 
 
Manitoba in the Ice Age 
During the last ice age, when glaciers covered most of the northern half of North 
America, (approximately 18,000 to 10,000 years ago), what is now Canada was 97% covered by 
thick glacial ice (Applied History Research Group, 2000). These glaciers were said to have been 
formed by climate change. When the weather is cold and dry, this is known as a glacial period. 
“The cold periods are called Ice Ages” (Syms & Vesser-Wikkerink, 2007, p. 12).That is when 
glaciers form and expand out from the North or South Poles.   
During periods of warmer, moderate climates, glaciers begin to melt and retreat. A period 
of warmer climate is called an interglacial period. Presently, we are in an interglacial period 
because the earth has been warming up and the glaciers have retreated and melted back to the 
north. The earth warms and cools about every 50,000 years according to scientists. Now though, 
greenhouse gases from air pollution may be keeping the earth heated, which may disrupt the 
natural cooling cycle of Maamaa Aki (Mother Earth); therefore, it is important to protect 
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Maamaa Akii and her resources for future generations by practising energy conservation and 
reducing our environmental footprint.    
According to Pettipas (1996), about 18,000 years ago the only areas free of ice were 
lands in the far northwest corner of Alaska and in the southern U.S., due to their warmer 
climates. The ice sheet that covered almost all of Canada and the northern U.S. was known as the 
great Laurentide Ice Sheet (p. 21). It is said that this ice sheet was actually made up of three 
expanding glaciers and two of these glaciers, called Keewatin and Labrador, joined together in 
northern Manitoba (Driver, 1998, p. 141; Pettipas, 1996, p. 21).  Huge glaciers slowly pushed out 
of the north so that by 18,000 years ago, the entire land surface of what is now Manitoba lay 
buried under a huge amount of ice which may have been up to four kilometres thick in some 
places (Buckner, 1990, para. 4).  
Finally, about 16,000 years ago, the glaciers began to melt as the earth entered a warmer 
period (Syms & Visser-Wikkerwink, 2007, p. 13). While melting and receding, the glaciers were 
dragging rich soil with them and changing the landscape as they went along. Rivers and lakes 
formed from the meltwater. The heavy weight of the glaciers gouged and scraped Maamaa Akii 
in their retreat back to the north. In this way, the glaciers shaped and formed the land as we know 
it today.  
 
Melting of the Glaciers – Lake Agassiz  
During the warming phase, the glaciers slowly melted. This took thousands of years to 
happen. As they melted, they left behind huge lakes and rivers of meltwater. In Manitoba, the 
largest of these glacial lakes was called Lake Agassiz which, at different points in time, covered 
almost all of Manitoba. The meltwaters and retreating glaciers became a powerful force in 
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shaping the land, creating deep moraines and great valleys, carrying and depositing fertile soils 
and rocks (Visser-Wikkerink & Syms, 2007, p. 12).  
In Manitoba and Ontario, the glaciers gouged deep into the earth and left thousands of 
small lakes and rivers. That is why Manitoba is known as the “land of a thousand lakes.” As the 
glaciers slowly retreated north from Manitoba, the tops of the Porcupine, Duck, Riding, Turtle, 
and Pembina mountains were the first lands to become visible. These plateaus were eventually 
covered by grasses and mosses and became prime grazing lands for the Great Horned Bison, the 
Ice Age ancestor of the modern day bison. Between 12,000 to 11,000 years ago, the Great Bison 
Belt extended from Alaska to the Gulf of Mexico (Fagnan, 2000, p. 93; Pettipas, 1996, p. 35).   
  
Ice Age Animals 
By 9,500 years ago, Lake Agassiz began to drain for the last time. The Manitoba 
lowlands, which had been under water, began to dry up. Most of the country became grassland 
with grazing animals such as pronghorn antelope and bison. All of this grassland provided plenty 
of food for the bison and as a result, their population increased into huge numbers.  
Pettipas (2011) studied early Aboriginal history in Manitoba and noted that, “From 
studies conducted throughout North America, we have learned that the food resources [of the 
First People] of late glacial times, included big game animals—mammoths, mastodons, big-
horned bison, ice-age moose, and certain varieties of camels and horses, all of which are now 
extinct” (p. 1). These ice age animals became extinct after the disappearance of the glaciers. 
Scientists think it is because they were not able to survive in a warmer climate, or they may have 
been hunted out, as their numbers may have become small due to fewer grazing areas, but this is 
not known for sure. “Bison were able to survive where other Ice Age animals failed because they 
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diversified to become short-grass feeders, as this type of grassland expanded after the Ice Age” 
(McDonald, 1981, n.p.).  
The First People of southern and central Manitoba hunted these animals too. Evidence of 
mastodons, mammoths, and the Big Horned bison have been found at several sites such as 
Souris, Shell River in the Duck Mountains, Benito, and Swan River (L.P. Canada Limited, 1996, 
pp. 6-33). These sites are very special to the history of Mina’igoziibiing and other First Nation 
communities. 
 
Changes in Landscape and Vegetation after Lake Agassiz 
By 7,500 years ago, Lake Agassiz had finally disappeared and the glacial Laurentian ice 
sheet had retreated to the far north. The lowlands contained early versions of Lake Winnipeg, 
Winnipegosis, Manitoba, and Dauphin, which were remnants of the Lake Agassiz (Armstrong, 
2011, para. 1). After the glaciers melted, vegetation became rich including herbs, grasses, 
mosses, fungus, shrubs, and deciduous parkland, all which were suitable habitat for a high 
number of animals. As the climate continued warming up, there was an increase in the level of 
spruce and birch trees. Then, levels of spruce declined and pine greatly increased (Nelson, 2005, 
para. 8).  
By 6000 years ago, the boreal forest, as we now know it, spread into central and southern 
Manitoba. A boreal forest is made up of a mixture of deciduous and coniferous trees, or what is 
called mixed woods. The southern Manitoba landscape is divided into three major physical 
regions. These are the Canadian Shield, the Manitoba Lowlands, and the Saskatchewan Plains 
also called the Western Uplands (Pettipas, 1996, p.1). The Manitoba Lowland is a flat, low-lying 
region that is prone to flooding. The large lakes of Manitoba all lie within the Manitoba 
Lowland, as well as major rivers including the Red, Assiniboine, and Saskatchewan.  
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Mina’igoziibiing is located on the Westlake Plain, a part of the Manitoba Lowlands that 
lies along the western shores of Lake Winnipegosis. The Western Uplands in Manitoba includes 
the row of “mountains” from north to south called the Porcupine, Duck, Riding, Turtle, and 
Pembina Mountains.  
 
Anishinaabeg Enter Manitoba 
According to archaeological evidence, the First People entered Manitoba from the 
southwest corner of the province about 11,500 to 11,000 years ago (Buckner, 1990). It is 
believed that they were following wild game northward as melting glaciers were opening up the 
land for hunting. These First People used finely crafted spear points called the Fluted Point 
Tradition. These fluted points were found in many areas across southwestern Manitoba near the 
remains of Ice Age animals such as mammoth, mastodon, and giant bison. According to Pettipas 
(1996), these were truly the first Indigenous people of Manitoba (p. 32).  
Later, when the Big Horned Buffalo became plentiful, a new kind of spear point became 
known as the Stemmed Point Tradition (11,000-10,000 B.C.). This meant that a new people, with 
more advanced weapon knowledge, were entering Manitoba from the south. They are said to 
have come in search of game because their lands were going through a severe drought.   
According to Pettipas (2011), this is the period of time that showed the earliest evidence 
of people living in the West-Lake area, of which Minaigoziibiing is a part (p. 2).  We can assume 
that some of the First People may have lived, hunted, and fished around the Mina’igoziibiing 
area as many of these fluted point arrow tips have been found in farmers’ fields. These people 
were bison hunters who came north following the ice-age Great Horned Bison, and brought with 
them a new way of life that depended on the bison; but as they travelled north, they found plenty 
of fish and other wildlife along the lakes and rivers.   
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Over several thousands of years, these First People developed trading networks with one 
another, trading for goods such as meat, various foods, seeds, clothing, and supplies including 
tools such as those made with copper, pipestone, and shells.  As they interacted with one another, 
they shared their skills of gathering natural foods such as wild rice and maple syrup, and of 
growing vegetables such as corn. 
 
Anishinaabeg as Ogitigeg – Agriculturalists 
Some archaeologists and scientists had previously thought that the First People in 
Manitoba had survived primarily by hunting, fishing, and gathering; but there is archaeological 
evidence that shows that the First People practiced agriculture for at least 400 years before 
Europeans arrived. Pettipas (2011) relates the following information:  
At a place called Lockport north of Winnipeg, archaeologists have discovered charred 
corn kernels, hoe blades made from the shoulder blades of bison, underground storage 
bins, and pottery styles commonly found in the upper midwest USA. All of these traits 
bear out the local cultivation, harvesting and consumption of domesticated plant foods on 
the Red River during the early 1400s. (p. 7) 
Early First People obtained mandaamin (corn or maize) through their trade networks to 
the east and south. They traded it for bison, and for other foods. They made special trips every 
year to the Mandan territory in what is now North Dakota to trade for mandaamin and other 
seeds. Flynn and Syms (1996) comment that, “Given the widespread agricultural developments 
to the immediate south and east, it should come as no surprise that Native groups living in 
Manitoba both knew of plant domestication and attempted it. The Mandan and Hidatsa villages 
along the Missouri River were nearby, only two days travel, even on foot” (p. 5).   
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It is interesting to note that historical research says gardening and agricultural work was 
the job of women in most First People’s societies. It is said that women did most of the work in 
preparing the ground, seeding, and tending the gardens. The men helped in the harvesting and 
storage of the crops as needed, but it seems that women were the first farmers in the communities 
of the First People (Flynn & Syms, 1996, p. 3; Pettipas, 2011, p. 7).  
The First Peoples’ trading networks were also a way to develop and expand military and 
social alliances (Boyd & Surette, 2010, p. 121). In their study of the use of mandaamin, Boyd 
and Surette (2010) found that, “Based on radio carbon assays from The Pas Reserve site, we 
conclude that maize was consumed by subarctic people by A. D. 500” (p. 128). Their study 
shows that mandaamin was a staple diet food in most of the pre-contact tribes in southern 
Manitoba and as far north as The Pas. 
The practice of agriculture is important to note because the societies who practised 
agriculture tended to live a more sedentary lifestyle. This means that they did not have to travel 
as far in search of food and game and came back to their camps where they had stored vegetables 
and other food in underground pits. Evidence of these pits has been found at the Lockport Site 
near Selkirk, as well as the Snyder H Site in southern Manitoba on the Souris River, south of the 
town of Melita (Flynn & Syms, 1996, p. 4).  
In studies of early societies, it is known that when people live in one place regularly, they 
tend to find more time for arts and crafts and to develop other skills because they are not 
constantly looking for food to survive. The increase of leisure time led to the art of clay pot-
making. There is evidence of clay pot remnants throughout Manitoba, which indicate the more 
sedentary and farming societies of early First Nations. Prior to clay pottery, food was dried and 
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kept in parfleches, which were easier and lighter to transport. Parfleches were light, strong, 
rawhide bags that were folded like big envelopes and tied to carry various items.   
A very interesting archaeological site is an old fishing camp north of Duck Bay located 
on an island between the mouth of the Drake and Duck Rivers. The site is called Aschkibokahn 
Native Camp. It is located on an island north of Duck Bay called Hatchery Island on current 
maps. At the site, beautifully carved stone and bone artefacts and pottery were found dating to a 
period about 800 years ago (Syms, 2009, para 1). Syms (2009) notes that “These tools provide 
the information needed to identify a distinctive Duck Bay culture, which is probably an ancient 
Ojibway or Anishinaabe heritage” (para. 2). So there is actual evidence that the Anishinaabeg 
were at Mina’igoziibiing 800 years ago, which would be around 1213 A.D. 
 
Aadisookaanan – Legends and Origin Stories of the Anishinaabeg 
The following aadisookaanan, or legends, tell about the importance of vegetables and 
plants grown or gathered by the early Anishinaabeg. These aadisookaanan, passed on through the 
ages, can be considered as evidence that the Anishinaabeg practised agriculture long before the 
coming of the Europeans. The “Three Sisters”—corn, beans, and squash—were important garden 
seeds traded from eastern and southern tribes. The following legend shows the importance of 
mandaamin in Anishinaabe culture and how it came to the people. 
 
The Story of Mandaamin, An Ojibway Legend of Corn 
Basil Johnston (1976) has recorded and published Ojibway legends that were passed on 
to him by his elders in Ontario. One of the stories explained that Creator put plants on this earth 
before animals or man, which means that plants can exist alone, without being dependent on 
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animals or man to survive (p. 33).  Human beings, though, would find it very difficult to survive 
on this earth without plants. That’s why plants are so important to us! 
This unique story of mandaamin explains how mandaamin came to the Anishinaabeg. 
According to Johnston (1976), the word mandaamin means mandaa (wonder) and meen (seed or 
berry). Together they mean “Food of Wonder” (p. 34). This refers to the many wonders of corn 
and the variety of food that it provides—from corn flour, to popcorn, to corn soup, to corn on the 
cob. You can eat it raw or cooked. All parts of corn including the kernels, cobs, and leaves were 
useful to the First Nation people. For example, little girls’ dolls were made from the leaves. 
Smoking pipes were made from the cob or the cob was used as a scrubbing brush. Although corn 
did not come from our area, it was an important staple food for the Anishinaabeg. This is Basil 
Johnston’s story of the food of wonder: 
Mandaamin. Zhowmin (Grape) was an orphan. His grandmother, Zhawb’noh-
quae adopted and raised him. When Zhowmin was about seven years old and ready to 
learn hunting and fishing, he went to his uncles for instructions. Each day he learned 
from his uncles what would make him resourceful and be a good provider. He also 
learned to be a good warrior. From his grandmother, Zhowmin learned about the 
principles of life. To her, the good life was not less important than the practical. 
Every evening, Zhawb’noh-quae told her grandson stories. Sometimes she told 
stories of acts of courage, generosity, fortitude [strength], resourcefulness, patience, 
endurance, and perseverance; she sometimes related tales of the origin, purpose, and the 
nature of things; at other times she explained to the young boy about the laws that 
governed men’s lives and conduct.  
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In the former accounts there were basic themes: “Always tell the truth;” “respect 
your elders;” “honour our Grandfathers;” “always be thankful for food, be it scarce or 
abundant;” “always be thankful for life;” “always be thankful for your powers, great and 
small;” “seek peace;” “listen to your elders and you will learn something;” “seek wisdom 
and you will do what is right;” “someday do something for your people.” No matter how 
often Zhowmin heard these stories, he never tired of them. And because they were 
delivered with love, Zhowmin was determined to live by these laws.  
By the time Zhowmin reached manhood, his grandmother was very old and 
feeble. Just as she had looked after him, Zhowmin now looked after his grandmother. 
Even though Zhowmin was now a man he listened to the tales recounted by his 
grandmother. One night after Zhawb’noh-quae had spoken of the “Four Hills of Life,” 
she said, “I shall be going on a long journey, soon.” Zhowmin listened, somewhat 
puzzled by her reference to a journey. The old lady continued, “After I leave, a stranger 
will come to you. Do what he says.”  
Zhowmin replied, “Yes, grandmother.” 
Before spring, Zhawb’noh-quae died. It was then that Zhowmin understood what 
she meant by a long journey. When Zhowmin and the people of the village buried 
Zhawb’noh-quae among the pines, four days after her death, her body faced the west, 
Man’s Last Destiny.  
Not long after Zhawb’noh-quae’s death, a stranger arrived in the village and in a 
surly tone and petulant [grouchy] manner, demanded to know if there were any good men 
in the village.  
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At the demand the village elders consulted one another. They sent for Zhowmin 
and presented him as a good man to the visitor.  
Zhowmin took the stranger to his lodge, for they were of the same totem and 
Zhowmin was bound to look after him as a brother. He fed the stranger and then they 
smoked. Only then did Zhowmin ask the stranger the purpose of his visit. The stranger 
replied, “I have been sent to find a good man. But in all my years of quest [searching], I 
have not yet found one among all the people that I have visited. I understand from your 
reputation that you may be such a man. I hope for your sake and for the good of all your 
people that you are a good man.” 
Zhowmin rather angrily countered, “You flatter me.” He asked, “Who are you? 
Who sent you?”  
The stranger answered, “I’m Mandamin (Food of Wonder). I was sent by Kiche 
Manitou [Great Spirit]. My purpose is to find a good man and to test his worth. I must 
therefore test your strength to learn if you or your people are worthy. And the most fitting 
way to test your inner strength is through battle.  Zhowmin! You must fight me to prove 
your merit [worth]! If you win, you live; if you lose, you die.”  
Zhowmin scoffed, “I don’t have to prove myself to you or anyone else!”  
Mandamin appeared disappointed. He said, “If you do not wish to fight me, I will 
take your refusal as cowardice. Cowardice is tantamount to defeat. In either case, there is 
death, and it matters little whether you refuse or accept the challenge. I will still live, but 
I must report to Kiche Manitou that I have not found a single good man among the 
Anishnabeg.”  
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That his courage and worth were doubted mattered little to Zhowmin, but that the 
overall merit of the Anishnabeg was questioned angered him. Then Zhowmin 
remembered his grandmother’s words, “After I leave, a stranger will come to you. Do 
what he says.” Partly in anger, and partly out of obedience, Zhowmin glared at 
Mandamin, “I am not afraid. I will fight!” he growled.  
“Good,” Mandamin said. “Tonight we will fight.” Zhowmin and Mandamin went 
into the forest, selected a clearing for their battle and then stripped to the waist. First they 
circled one another, looking for a weakness and an opening. Then they grappled. Equal in 
determination and strength they fought on equal terms; wrestling, punching, pounding, 
and twisting, in order to gain advantage. One moment Zhowmin would knock Mandamin 
to the ground; the next, Mandamin would hurl Zhowmin to the earth. The battle went all 
night until both warriors fell exhausted to the soil. Zhowmin and Mandamin, bleeding 
and bruised returned to the lodge to rest and sleep. They slept all day.  
When they awakened, it was evening. Hungry, they made a meal and ate as if 
there was no enmity between them. After a smoke they went back to the forest clearing to 
resume their struggle. Again, they fought and they fought like life-long enemies. Such 
was the violence of their struggle that they uprooted small trees and crushed all the 
grasses until only the sands remained. But in spite of all their efforts neither could 
overcome the other. Finally, weariness forced Zhowmin and Mandamin to suspend their 
mighty battle. Battered, cut, and wounded, the warriors returned to their lodge to sleep.  
Weak and tired from loss of blood, they woke up late in the afternoon, ate, and 
then rested to regain some strength. About midnight, they slowly made their way back to 
the battleground.  
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Once there, they fought as hard as their remaining strength enabled them. Arms 
were weak, legs feeble; only the knowledge that the loser was to die kept them going. 
Somehow, someway, during the struggle Zhowmin knocked Mandamin to the ground; 
and before the unfortunate stranger could rise to his feet Zhowmin struck him with his 
war club. As Mandamin slumped down, Zhowmin plunged his knife into Mandamin’s 
back. Mandamin moved no more; he was dead. 
Zhowmin was so remorseful. He wept beside the body of the stranger. Then he 
sang a song for him: “I do not fear death, my time has come, I will walk the Path of 
Souls, back to whence I came.”  
In sorrow, Zhowmin picked up the body of Mandamin and took it to the burial 
place where he buried the body beside that of his grandmother. Immediately afterwards 
he went to a medicine man to whom he related the events of the previous three days.  
But the medicine man did not say much except, “It is good that you listened to 
your grandmother. Look after Mandamin’s grave as you would your grandmother’s.”  
Zhowmin did as instructed. Each day he went to the grave to bring offerings and 
to give prayers of thanks and sorrow.  
Such was the way Zhowmin honoured the dead and obeyed his grandmother and 
the medicine man.  
One evening in late spring Zhowmin, having just brought his offerings to the 
graves, noticed a strange plant growing in the very center of Mandamin’s grave. Never 
having seen such a plant before, he examined the plant closely, but for all his knowledge 
of plants, he was unable to recognize it. As soon as he returned to the village, Zhowmin 
ran to the medicine man’s lodge to report the growth of the strange plant.  
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As it was then too dark, the medicine man and Zhowmin decided to inspect the 
plant the next morning....The medicine man looked at the plant, smelled it, felt its texture, 
but he was unable to say what the plant was. He could only advise Zhowmin to look after 
the plant and graves.  
June gave way to July; the strange plant grew. July yielded to August; the new 
plant surpassed the height of man, as slender as a pine and crowned by a tuft of hair like a 
tassel.  
Once more, the medicine man inspected the new plant. In so doing, he plucked 
open the leaves to determine whether the plant was good or evil.  
The medicine man stripped open the wrappings until the kernels in their yellow 
were exposed. Deliberately, the medicine man took a kernel and placed it in his mouth.  
Saying, “It is sweet, it is good,” he handed a kernel to Zhowmin. Both were 
amazed. 
The medicine man said to Zhowmin that the plant was “Mandamin, Food of 
Wonder. You have done a great service to your people. Be glad. You have not killed 
Mandamin; you have given him life in a new form. By his death, he has given life to the 
Anishnabeg, and you and the people have been rewarded for your obedience. You have 
demonstrated the worth of the Anishinaabeg.” (Johnston, 1976, pp. 34-38) 
 
Aandi Gaa Onjiiyang – Creation Story  
No First Nation history would be complete without including a traditional aadisookaan 
about where our people came from. According to Anishinaabe culture, we had our own stories 
about “aandi gaa onjiiyang” (where we came from) that were passed down orally from the elders 
to children and youth.  Edward Benton-Banai (1988) recounts the following aadisookaan as told 
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to him by our ancestors and passed on orally, as well as being recorded in the sacred birch bark 
scrolls that were preserved and handed down from generations: 
Aandi Gaa Onjiiyang (Creation Story). When Ah-ki (the Earth) was young, it 
was said that the Earth had a family. Nee-baa-gee’-sis (the Moon) is called Grandmother, 
and Gee’-sis (the Sun) is called Grandfather. The creator of this family is called Gi’-tchi 
Man-i-to’ (Great Mystery or Creator). The Earth is said to be a woman. In this way it is 
understood that woman preceded man on the Earth. She is called Mother Earth because 
from her come all living things. Nibi (Water) is her life blood. It flows through her, 
nourishes her, and purifies her.  
On the surface of the Earth, all is given Four Sacred Directions—[Giiwedinong] 
North, [Shaawanong] South, [Waabanong] East, and [Ningaabii’anong] West. Each of 
these directions contributes a vital part to the wholeness of the Earth. Each has physical 
powers as well as spiritual powers, as do all things. When she was young, the Earth was 
filled with beauty. 
The Creator sent his singers in the form of [binenshiiyag] birds to the Earth to 
carry the seeds of life to all of the Four Directions. In this way life was spread across the 
Earth. On the Earth the Creator placed the swimming creatures of the water. He gave life 
to all the plants and insect world. He placed the crawling things and the four-leggeds on 
the land. All of these parts of life lived in harmony with each other.  
Gitchi Manito then took four parts of Mother Earth and blew into them using a 
Sacred Shell. From the union of the Four Sacred Elements [earth, fire, air, and water] and 
his breath, man was created....This man was created in the image of Gitchi Manito. He was 
natural man [which is what Anishinaabe means]. He was part of Mother Earth. He lived in 
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brotherhood with all that was around him. All tribes came from this original man. The 
Ojibway are a tribe because of the way they speak. We believe that we are nee-kon’-nis-
ug’ (brothers) with all tribes; we are separated only by our tongue or language.... 
Today, we need to use this kinship of all Indian people to give us the strength 
necessary to keep our traditions alive. No one way is better than another. I have heard [ni-
mishoomisag] my grandfathers say that there are many roads to the High Place. We need to 
support each other by respecting and honouring the “many roads” of all tribes. The 
teachings of one tribe will shed light on those of another.  
It is important that we know our native language, our teachings, and our ceremonies 
so that we will be able to pass this sacred way of living on to our children and continue the 
string of lives of which we are a living part. (Benton-Benai, 1988, pp. 2-4) 
 
Chi Bimoodewin – Great Ojibway Migration Story  
Many generations ago, the Anishinaabe people made a journey that has been preserved in 
the sacred birch bark scrolls, and recounted here by Edward Benton-Banai (1988). This 
migration, from east to west, is well-known as Chi Bi-moo-day-win (The Great Migration) in the 
Anishinaabe language.  
In this traditional story, the Anishinaabeg are said to have originated from the Great 
Ojibway Nation that was living on the east coast. It is said that “our forefathers were living by 
the Great Salt Waters toward the rising sun and were comprised of many nations of Ojibway 
tribes” (Warren, 2009, p. 78). The Anishinaabeg travelled in an east-west direction following the 
Sacred Megis Shell [a turtle or cowry shell] that guided them to a turtle-shaped island in the west 
end of Lake Superior in what is now the U.S. state of Wisconsin. Eventually, some of the 
35 
 
Anishinaabeg migrated into what is now Manitoba, Saskatchewan, and further into the United 
States.  
Chi Bimoodewin. When the seven prophets came to visit, the nation was living 
somewhere on the shores of the Great Salt Water in the East [Atlantic Ocean]....We have 
some idea of the size of the nation from these words that have been handed down: “The 
people were so many and powerful that if one was to climb the highest mountain and look 
in all directions, they would not be able to see the end of the nation.”…They used the 
waterways of the land to travel by canoe....They used sleds and dog teams to travel in the 
winter....The Clan System and its government were strongly enforced. There was ample 
food from land and sea, and there were fish from many rivers. 
The seven prophets brought the people seven predictions of what the future would 
bring to the Anishinaabeg....The fullness of life made many people doubt the predictions of 
the seven prophets. There was much discussion among all the Anishinabe about the 
migration and the prophecies of the Seven Fires....There was one group who supported the 
migration but who pledged to remain at the eastern doorway and care for the eastern fire of 
the people. They were called the Wa-bun-u-keeg’ or Daybreak People. Today, it is 
speculated that these were the people living on the east coast of Canada that the French 
called the Abanaki. 
The prophet of the First Fire had told the people: “If you do not move, you will be 
destroyed.” It would come to pass that most all those who stayed behind, including the 
Daybreak People, were destroyed or absorbed by the Light-skinned Race at the coming of 
the Fourth Fire. 
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The Mide people remembered the words of the prophet of the First Fire. He had 
spoken of a turtle-shaped mi-ni-si’ (island) that would be the first of seven stopping places 
during the migration….There was a great search throughout all the waters of the land for 
this island.  
At last, a woman who was carrying a child in her womb had a ba-wa-zi-gay-win 
(dream).  In this dream she found herself standing on the back of a turtle in the water. The 
tail of the turtle pointed to the direction of the rising Sun and its head faced the West…. 
These elders accepted this dream in its totality and instructed the people to explore 
the rivers in search of such an island. 
Such an island was finally found on the St. Lawrence River.…northeast of present-
day Montreal where the St. Francis River runs into the southern shore of the St. Lawrence. 
This is the only river of the region that flows to the West. At the place where this river 
joins the St. Lawrence there is a small island.…This island fits the description of the turtle-
shaped island in the woman’s dream….Some people today think that this island was the 
first stopping place of the migration....There were many Spirit Ceremonies and cleansing 
ceremonies held there as the people sought additional instructions. 
After some time, the people resumed their journey to the West. They were told that 
along their journey they would have to stand and protect themselves from harassment and 
pursuit by other nations. They knew if they could stay true to the teachings of the 
Midewiwin that they would remain strong. The Anishinabe knew that they were to honor 
all and fear none. [The Midewiwin is a ceremony particular to the Anishinaabe which is 
still practised today.]  
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One of the major adversaries of the migrating Anishinabe was called the Nah-du-
wayg’ [adders or snakes]. They were the Six Nations that made up the Iroquois 
Confederacy. 
Along the migration there was a group of men who were charged with keeping the 
Manido ish-ko-day’ (Sacred Fire). It was a flame that should never be allowed to die. The 
Sacred Fire gave strength to the warriors and kept the people of the migration together. All 
the campfires of the people were to come from the coals of this Sacred Fire…. 
It is now thought that the people slowly moved down the southern shore of the St. 
Lawrence River. Their second major stopping place was at the Ani-mi-kee’ wa-bu (the 
place of the Thunder Water)… and the place the Ojibway later called Kichi-ka-be-kong’ 
(Great Falls). The water and thunder came together here and made a powerful place. When 
the people stopped here, the Sacred Megis Shell rose out of the water and greeted 
them….This place is better known today as Niagara Falls.  
From here, the people moved on.…This third stopping place was very likely the 
shores of the Detroit River that connects Lake St. Clair and Lake Huron in the North to 
Lake Erie in the South. It is said that again the Sacred Megis appeared to the people out of 
the water.  
It was at this second stopping place that the Anishinabe drove back a large group of 
Iroquois warriors who were pursuing them. Later, the Iroquois gave the Ojibway a 
Wampum Belt made out of a very special kind of shell. The O-pwa’-gun (Pipe) was shared 
among these two nations. At last peace was sealed between them. 
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In this period, three groups began to emerge in the Ojibway nation. Each group 
took upon themselves certain tasks necessary for the survival of the people. There came to 
be a very strong spiritual sense that bound these groups together.  
The group called the Ish-ko-day’-wa-tomi (fire people) were charged with the 
safekeeping of the Sacred Fire….These people were later called the O-day’-wa-tomi, and 
still later, the Potawatomi.  
The group called the O-daw-wahg’ (trader people) were responsible for providing 
food goods and supplies to the nation. They took charge of the major hunting and trading 
expeditions. These people were later called the Ottawa.  
The people that retained the name Ojibway were the faith keepers of the nation. 
They were entrusted with the keeping of the sacred scrolls and Waterdrum of the 
Midewiwin....  
All the Anishinabe people became known as the nation of the Three Fires to 
recognize how these groups provided for all their needs....Huge gatherings of the Three 
Fires were held to discuss all of these things [peace, military action, spiritual origin and 
purpose] and decide on future actions…. 
The people picked up the Waterdrum and continued their westward journey. They 
were attacked along the way by the nations called Sauks and the Foxes. The people pushed 
on until they came to a large body of fresh water....It is possible that this camping place of 
the migration was on the eastern shore of Lake Michigan....As related in the Second Fire, 
people began to wander away from the teachings of the Midewiwin Lodge….Only a few of 
the people, mostly elders, were able to keep the Sacred Fire alive. But the prophecies said 
that “a boy would be born to show the Anishinabeg back to the sacred ways.” It was 
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prophesied that he would show the way to “the stepping stones to the future of the 
Anishinabe people.” That boy did come among the people. He had a dream of stones that 
led across the water. The Mide people paid attention to this dream and led the people back 
to the river.…They followed the river North. The river turned into a lake...and they rested 
awhile on an island...known today as Walpole Island.…They followed [the] eastern shore 
[of a great lake] until, at last, they discovered a series of islands that led across the water. 
By moving the people by canoe, a way was found to the West over these “stepping stones.” 
And so, the prophesy of the Third Fire came true for the people. They found “the path to 
their chosen ground, a land in the West to which they must move their families.” Here they 
would find “the food that grows on water.” 
On the largest island of this chain, the Sacred Megis appeared to the 
Anishinabe….This is the island known today as Manitoulin Island…[and for a time it] 
became known as the capital of the Ojibway nation….Manitoulin Island became the fourth 
major stopping place of the migration.  
For some time the main body of the migration stayed on this island, but it was not 
until the people settled at Baw-wa-ting’ that the Waterdrum was given a home in which to 
rest and sing. Here again, the people found the Megis Shell. There was a small island here 
where powerful ceremonies were held. People now call this place Sault Ste. Marie. The 
fishing was excellent in the fast water….There was so much food in the village that this 
place came to support many families. Baw-wa-ting’ became the fifth stopping place of the 
migration....  
From Ba-wa-ting’, the migration split into two large groups. One group followed 
the shore of another great body of water to the West. The other group followed the 
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northern shore. Both of these groups were attacked by the people they called Ba-wahn.’ 
They were called this to denote their way of talking in deep voices. Their hunting territory 
was being invaded by the migrating newcomers and they fought fiercely….The Ba-wahn’ 
were later called Dakotas by the Light-skinned Race. 
The northern group of Anishinabe carved muz-i-nee-bi’ ah-sin (rock markings) and 
symbols on huge rocks cliffs that led down to the great water. They marked sacred places 
and made records of their journey on the rock walls. They went all the way to the western 
end of the water. They named the bay there Wee-kway-doung.’ Here they settled on an 
island. The Sacred Shell rose up out to the people out of the sands of its shore. This island 
today is referred to as Spirit Island at the West end of Lake Superior. Parts of the southern 
group came to this place too. They also left carvings on the rocks along the southern shore 
of Lake Superior. It was near Spirit Island that the words of the prophets were fulfilled. 
Here the Anishinaabe people found “the food that grows on water.” Here they found Ma-
no’-min (wild rice). Wild rice has always been regarded by the Ojibway as the sacred gift 
of their chosen ground....Wild rice has always been generous to those who gather and use 
her in a respectful way. This island in the bay became the sixth major stopping place of the 
migration.    
The elders of the Midewiwin Lodge sensed that the long journey of their people 
was near its end. But something was missing. One of the prophets long ago had spoken of a 
turtle-shaped island that awaited them at the end of their journey. The southern group had 
seen an island fitting this description that lay in the water off a long point of land. The 
people sought out this island and placed tobacco on its shore. The Sacred Shell rose up out 
of the water and told the people that this was the place they had been searching for. Here, 
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the Waterdrum made its seventh and final stop on the migration. The Sacred Fire was 
carried here and…burned brightly. This island was called Mo-ning-wun’-a-kawn-ing (the 
place that was dug) by the Ojibway. It was later called Madeleine Island. This name has 
survived to this day. The main body of the Anishinabe people gathered here and they 
became strong and powerful. 
At last the migration to the chosen ground was at an end. It is thought that the 
migration started around 900 A.D. It took some 500 years to complete. It is amazing that 
the Sacred Fire could be kept alive for so long. (Benton-Benai, 1988, pp. 94-102) 
 
The uniqueness of these stories teach about how the Anishinaabeg are descendants of a 
powerful nation that had kept on trying until they achieved their goals, even though they 
encountered many hardships along the way. They accomplished the task they set out to do, to 
realize the prophesies, and to bring peace and mino bimaadiziwin (a good life) to the people. 
Through these stories, the Anishinaabeg will know that they have relatives across Turtle Island 
that share a powerful history that is hundreds of years old.  
 
Conclusion 
The pre-contact history of the Anishinaabeg is important for youth and community 
members to learn so they will know the background of where and when the Anishinaabeg arrived 
in this province and what they had encountered to bring them to this location. Anishinaabeg are a 
peaceful-loving people and they had many skills that they shared with others. They were known 
as powerful healers. They were very resourceful, accepting what was good from other nations 
they came into contact with to make life easier for their people. They are famous for the birch 
bark canoe and snowshoes.  
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As they moved into the grasslands of the prairies, some adapted their lifestyle to hunting 
buffalo and so became known as the Prairie Ojibway. Others moved into the forests and lakes 
and became known as the Woodland Ojibway; but, no matter where they lived, they continued 
their traditions and culture, and practised the teachings of the Great Midewiwin Lodge. 
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Chapter 3 
The Early Years at Minaigoziibiing ~ Before European Contact 
 In the early days, before European fishers and traders arrived in this country, the 
Anishinaabe way of life consisted of hunting, fishing, trapping, gathering, and some growing of 
gardens. This way of life was accompanied by the preservation of meat, fish, and gathering of 
vegetables, berries, wild rice, maple syrup, and various medicines. For parts of the year, the 
Anishinaabeg travelled in family camps following big game animals such as moose, deer, elk, 
and bison. The people were often on the move in their traditional territories, but not so long that 
they never came back to their main camps.   
During the winters, Anishinaabe families settled into winter camps so they could help one 
another as some winters were very harsh. Life was good as long as the families had prepared 
enough food, clothing, and shelter for the winter months. Families probably spent the winter 
sewing clothing, doing quillwork, painting pottery, or doing other crafts, as well as singing 
songs, telling stories, and passing on the history and legends of the Anishinaabeg to the younger 
generations. Some winter hunting was probably done by families, such as for rabbit, deer, 
moose, and small furbearing animals, depending on the weather and the need for food, clothing, 
and supplies.  
This chapter will look at the arrival of the Anishinaabeg into Manitoba and more 
specifically, into the Mina’igoziibiing area. Though this chapter is about the pre-contact era, of 
which there is little published information, attempt will be made to describe the culture of the 
Anishinaabeg, what community life might have been like, and the importance of regional 
alliances. 
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Arrival of Anishinaabeg in Manitoba 
 In the Great Migration story of the Ojibway, the Anishinaabeg travelled from eastern 
Canada all the way to Manitoba, Saskatchewan, and the U.S., experiencing many hardships 
along the way. They were guided by the Sacred Megis Shell, which appeared to them in seven 
locations, signalling the stops along the way. The Anishinaabeg had great faith in the prophecies 
which foretold of the coming of the Newcomers that would bring death and hardship to the 
Anishinaabeg. Listening to these prophecies helped the Anishinaabe people survive into the 
future. These prophecies became true, and the fact that the Anishinaabeg moved west helped to 
save them from possible extinction.  
The Anishinaabe tribes that traveled west included the Ojibway, Potawatomi, and 
Ottawa, who became known as the Three Fires Confederacy. These three groups separated at 
Bawaating, now known as Sault Ste. Marie in Ontario. According to Benton-Benai (1988), the 
Great Ojibway Migration, or Chi-bi-moo-day-win, took about 500 years to complete from east to 
west (p.102).   
When the migration was completed, the Ojibway people settled down at Madeline Island 
in what is now Wisconsin in the U.S. Madeline Island was a turtle-shaped island called Mo-ning-
wun-a-kawn-ing or “The Place That Was Dug” by the Ojibway. One of the old Chiefs at 
Madeline Island carried a pure copper medallion in his bundle which he used to keep track of the 
generations by carving notches on the edge. It was handed down to the next generation after the 
death of a keeper. When William Warren, an Ojibway historian, saw the medallion in 1844, it 
had eight notches in it. The third notch had a drawing of a man with a large hat presumed to 
mean the time when the Light-skinned Race was first encountered by the Ojibway (Benton-
Benai, 1988, p. 54).   
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European settlers began arriving in the 1600s from France, and then from England. It is 
estimated then, that the Ojibway Migration found Madeline Island in Wisconsin around 1394, 
which was the seventh and last stopping place. By the arrival of the Whiteman in the 1600s, the 
Ojibway had been in the region for over 200 years. 
“The northern group of Anishinabeg carved muz-i-nee-bi’ ah-sin [rock markings] and 
symbols on the huge rock cliffs that led down to Gichi-Gaming [the Great Water or Lake 
Superior]. They marked sacred places and made records of their journey on the rock walls” 
(Benton-Benai, 1988, p. 101). These rock paintings and sacred sites are still there today to 
remind us of the great sacrifices that our ancestors made to keep our nation alive.  
From Madeline Islands, some families eventually moved to Gwee-gee-ging (Canada), 
especially after the War of 1812 which took place in the United States. “Ojibway groups pushed 
north into the Canadian plains and were later called Cree and Saulteaux [by the French]” 
(Benton-Benai, 1988, p. 108).  It is said that Cheyenne, Blackfeet, and Arapaho peoples were 
also descendants of the Ojibway Migration, as their languages are all part of the Algonquian 
language family.  
When the Anishinaabeg arrived in southern Manitoba, they met the Cree and Assiniboine 
tribes and were accepted as allies. They assisted the Cree and Assiniboine warriors against the 
Dakota, who were long-time enemies of the Cree. The Assiniboine had been part of the Dakota 
nation until they had been exiled by the Yankton branch of the Dakota and were chased north 
into what is now Canada. Here they had made an alliance and peace pact with the Ke-nis-te-no 
[Cree] (Warren, 1885/2009, pp. 91-92). The Anishinaabeg who had travelled into Manitoba 
ended up settling here in different parts of southern area of the province.  
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According to Roy (n.d., para. 7), the Anishinaabeg who moved into southern Manitoba 
became known as Plains Ojibway. They lived in the present day U.S. states of Montana and 
North Dakota, and the Canadian provinces of Manitoba and Saskatchewan. Although they 
preferred living in the forests, the Ojibway adopted a lifestyle that resembled that of other plains 
tribes, living in teepees, riding horses, and relying on buffalo for food and clothing. Some of the 
Anishinaabe families who were part of the Great Ojibway Migration are the Anishinaabeg of 
southern and central Manitoba. They now make up the majority of Aboriginal people in southern 
Manitoba and Ontario. The Anishinaabe nation has survived because of the strength, courage, 
and willpower of their ancestors.  
 
Arrival of Anishinaabeg in Mina’igoziibiing 
Originally, Mina’igoziibiing was a favourite hunting and fishing area of many individual 
bands of Woodland tribes, especially the Ojibway and the Cree. The western shores of Lake 
Winnipegosis were made up of sheltered woodlands of coniferous forest and later deciduous 
forests, which provided plenty of wood and bark for shelters, wigwams, and fresh water fish such 
as whitefish, pickerel, and jackfish. The area of Mina’igoziibiing is still a popular fishing area 
today, although the fishing has now deteriorated due to the pollution of the lake and the 
introduction of outside invasive species of fish that are destroying the habitat of the lakes.  
According to Syms (2009), the Ashkibokhan Native Camp, an archeological fishing 
station found at the mouth of the Drake and Slater rivers, just north of the present village of 
Duck Bay is evidence of Anishinaabe hunting and fishing dating back 800 years. Here they 
found “tools and information needed to identify the distinctive Duck Bay culture, which is 
probably ancient Ojibway or Anishinaabe heritage” (Syms, 2009, para. 3). Anishinaabe people 
had been hunting and fishing in this region long before the arrival of the Newcomers. 
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Lands and Resources 
The forests of Mina’igoziibiing included thick boreal forests of balsam, pine, spruce, and 
tamarack until later when more deciduous trees started growing with the change to warmer 
temperatures of the region. Today, there are still a few spruce trees in Mina’igoziibiing from 
which the name originates. Most of the pine and spruce were cut down when there were two saw 
mills in the area, one in Pine Creek at the mission school and one in Camperville owned by a Mr. 
Pelletier in the 1940s (PAM,1977, p. 27) ; however, there is still much evidence of spruce and 
tamarack throughout the region.  
There are many small lakes and rivers in the region and the Anishinaabeg traveled by 
canoe in the summer and by foot in the winter wearing snowshoes, and transporting goods by 
dog sled. Later, in the 1800s, with the introduction of horses, the Plains Ojibway used horses for 
easier transportation and for hunting bison, expanding their territory west into the grasslands 
(Roy, n.d., para. 12).  
The Anishinaabe people referred to the whole region of Camperville, Duck Bay, and Pine 
Creek as Mina’igoziibiing, which means Spruce River or Creek. The Pine River is one of three 
rivers that run through the area, and much later the reserve name became Pine River and then 
Pine Creek.  In Duck Bay, it was not until the French fur traders and missionaries came to the 
area that it became known as Baie de Canard which means Duck Bay (Palmer, 1973, p. 6). 
Previous to that, the Duck Bay peninsula was known as Poplar Point.  
In the 1890s, after the Treaties were signed, this portion of Poplar Point was added to the 
Duck Bay Reserve.  Duck Bay is in a mostly quiet bay along the western shores of Lake 
Winnipegosis. The Anishinaabe call it Shiishiib-iziibiing (Duck Bay) referring to the great 
amount of waterfowl in the area, which was and still is a popular spot for ducks, geese, swans, 
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and pelicans as a resting stop on their way north in the spring and south in fall time. There has 
always been great fishing in the area, and this region became a popular hunting and fishing stop 
for many Anishinaabe families throughout the ages.  
 
First Anishinaabe Families at Mina’igoziibiing 
In the writings of William W. Warren, whose parents were originally from Madeline 
Island, Wisconsin, his recording of the early history of the Anishinaabe people is a very 
important and valuable resource for future generations. According to Warren (1887/1984), the 
northern group who migrated into Canada were lower in number and included the family 
Dodems of the Reindeer, Lynx, and Pike. The Ojibway who went south consisted mainly of the 
Crane, Bear, Catfish, Loon, and allied Marten and Moose clans. These great families, with 
several clan branches who went south, formed at least 80% of the whole Ojibway tribe (Warren, 
1887/1984, p. 50).   
The first Anishinaabe families that migrated into Manitoba and to the Mina’igoziibing 
region were likely descendents of Reindeer, Lynx, and Pike Dodems. They formed several 
Anishinaabe communities throughout the province. The Indian Affairs Annual Report (1889), 
under the Manitowapah Agency, which included Pine Creek Band, reported that “These Indians 
claim to be of the Ojibwa tribe also called Saulteaux, from Sault St. Mary of Lake Superior” (p. 
59).  The Indian Affairs Sessional Papers do not indicate clans unless the Chiefs signed with a 
symbol of an animal, which would indicate their clan.  
Warren (1885/2009) explains that not having been opposed by enemies in the course of 
their northern migration, the Anishinaabeg that traveled north into Canada were consequently not 
warlike and were a peace loving people (p. 83). Although the Anishinaabeg allied with the Cree 
and Assiniboine against the Dakota when they first arrived, they did not enter into battle unless 
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necessary. In those early days, the Anishinaabeg followed the Clan System and everyone had a 
role to play in the community. If there were any disputes, they were settled by the elder, 
medicine man, or tribal leader.  
 
Anishinaabe Culture and Life 
The people spoke the Anishinaabe language, which was part of the Algonquian family of 
languages. They were a very spiritual people, who prayed to one God that they called Gichi 
Manidoo before making any important decisions, including going on hunting and fishing 
expeditions. The Great Midewiwin Ceremony was very close to their hearts for many 
generations until it became outlawed by the Dominion Government in the 19
th
 century in an 
effort to assimilate the Indians of Canada. This next section will look at how family life may 
have been in an Anishinaabe community, including traditions that were practiced. 
 
Family Life 
The man was considered the head of the family according to the Dodem System that 
governed the Anishinaabe families. The men made the decisions of the Dodem and were often 
the ones to settle disputes among the family; otherwise, they would get advice from the clan 
elders or leaders. The men were responsible for providing the food and keeping the family safe. 
Women looked after the lodges and kept the home fires going. They looked after the children 
and the elders. Children had their own responsibilities when they were old enough, and were 
considered to be gifts from the Gichi Manidoo. They were to be shown respect, caring, and 
protection for they were the future of the tribe.  
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Housing 
Anishinaabeg lived in wigwams, which were easy to take up or down and were light to 
transport, especially when they were travelling looking for food and game. In the summer, they 
would bend down some samplings, tie them with roots, and cover them with birch bark strips. 
There would be two holes, one for a doorway and one at the top for the smoke to go out. If they 
moved, they left the sapling frame and just took the birch bark strips. In the winter they lived in 
tipis covered with hides and if there were not enough hides, then they used birch bark strips.  
 
Child rearing beliefs 
Anishinaabe people loved their children very much and did not discipline them harshly. 
When a baby was born, the parents gave gifts to an elder who would be asked to name the child. 
This celebration is called Waawiindaasowin or Naming Rite. This first name was to protect the 
child and identify their protector in the spirit world. Sometimes the family members also gave 
the child a nickname. Children had to learn by doing and listening to instruction and guidance 
from the parents, grandparents, and extended family.  
Until a baby could walk steadily, they were kept in a tiikinaagan (cradle board) which 
was carried on the mother’s back. While working, the mother could lean the tiikinaagan on a log 
or tree so the child could see her and be able to look around.  The following moss bag and 
cradleboard teachings are available to parents today and explain the use of both items, as 
described by the Best Start Resource Center (2010).  
 
Moss bag teaching. A cradleboard and moss bag was used as soon as a baby was 
born. The moss bag was filled in the bottom with soft dry moss or cattail down with a 
little fine oak powder to prevent chafing of the child’s legs. The baby’s feet were 
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wrapped in rabbit skin with the fur inside to keep their feet warm. The moss bag had 
many uses. It helped in the healthy development of children. The pregnant woman 
usually created a moss bag while the baby was growing in her womb. While she made the 
moss bag she thought positive thoughts about her baby and put all her good wishes for 
the baby into the creation of the moss bag. The moss bag not only symbolized but also 
emulated the feeling of security felt in the womb. Creating the moss bag strengthened the 
bond between the mother and the unborn child. It put positive energy into the bag. This 
protected and nurtured the baby while they were snuggled inside. 
After the baby was born it was kept inside the moss bag. The moss bag got its 
name from just that, a bag with moss in it. Before the days of cloth and disposable 
diapers, First Nations people used moss bags made out of animal hide with moss lined at 
the bottom. The moss was placed between the baby’s legs and all around the bottom. 
When the baby peed, the moss would absorb the urine and not cause irritation to the skin. 
The baby was taken out, cleaned, and fresh moss was then placed in the bag again. 
Today, we place our baby in the moss bag with their diaper on. There is no need 
for moss, but placing the baby in the bag is still beneficial. When a baby is wrapped in a 
moss bag they become calm. By securing their arms, legs, and full body, they are 
comforted. When the baby is wrapped snug in the moss bag, we then can place the baby 
into a cradleboard for further development (Best Start Resource Centre, 2010, p. 23). 
 
Tiikinaagan or Cradleboard Teaching. In the cradleboard, a baby practised 
calisthenics which is a form of exercise such as stretching, moving, and pushing against 
an object. When the baby awoke and was fed, their arms would be released. While in the 
tiikinaagan, the child learned to use their vision and hearing first without the distraction 
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of moving arms and legs. They used their eyes more. They used other senses to explore 
the environment around them when they were snuggled and wrapped securely and were 
unable to use their hands. Their sense of sight and hearing sharpened early. Also by 
looking around, the baby used his/her brain to try to figure out what they were seeing. 
Children brought up on a cradle board tended to wait and look over situations before 
reacting.  
Babies did not spend all of their time in a cradle board, and most parents saw 
when their babies were ready to get out of the cradle board. Babies were kept in a 
cradleboard and moss bag till about nine months to a year, until they learned to walk.    
Cradle boards were decorated with designs and special items so that the child’s 
spirit would be happy and protected. Great care goes into creating a board. This reflects 
the great care for the baby (Best Start Resource Center, 2010, p. 23).  
 
Coming of Age Ceremonies. At the onset of puberty, when boys reached the age 
of 12, they went on their first real hunt. This was followed by a feast for the Oshki-
Nitaagewin (First Kill Rite) which meant that the boy was now a man and would be able 
to feed a family. At this time, the boys also underwent a Makadekewin or Vision Quest. 
This included fasting (no food but maybe some water) and praying for a vision that 
would help guide their life as a man. This used to be done for four days and nights, but 
today, it is done for two days and nights or until the youth has a vision. Sometimes, they 
had to do more than one Makadekewin before they would get their vision. Once their 
vision was achieved, the youth would be given a new name and there would be a grand 
celebration by the family and community honoring the boy who was now becoming a 
man.  
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The girls also had a special puberty rite when they first got their moon time 
(period). This is known as the Berry Fast. In the old days, a girl starting her moon time 
for the first time would have to stay in her own little lodge apart from the community and 
her mother and grandmother would show her what to do. She would have to stay there for 
up to 10 days until her moon time ended. At this time she would fast in the mornings and 
be fed in the afternoons. This was her time to reflect on her new womanhood, and her 
future goals. She would be kept busy making her Grandmother Bag which would carry 
her own utensils. She could not wash or touch herself at this time, except with a cedar 
stick. She was not allowed to come into the main camp and had to stay alone. This was 
also a teaching about humility and patience. During this time she had to prepare for her 
give-away.  
Once she was done her fasting and seclusion, the women would lay cedar boughs 
all the way to her parents’ home, so that her feet did not touch the ground. It was believed 
that during a woman’s moon time, it was a time of natural cleansing and she was very 
strong and powerful.  She could out-power any of the men’s medicine bundles or cause 
one to be sick if they crossed her path unknowingly. She could not step over a man or 
boy’s clothing or articles. This was a teaching about responsibility.  When done, she 
would be welcomed back into the circle as a woman (Benjamin, 2013).  
The Berry Fast would last for one year as a teaching of patience and perseverance. 
Then her family would have a give-away to honor her as a young woman. It was believed 
that her fasting from berries would help heal the nation and honor her ancestors. (Best 
Start Resource Center, 2010, p. 32)  
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 Some Anishinaabe families still practise these Rites of Passage and in this way in order to 
help their children become strong and thoughtful members of the community. Along with 
naming ceremonies of children, Rites of Passage are important ceremonies for youth to give 
them recognition and honor as they are enter into a new phase on the Circle of Life.  
 
Recreation 
At an early age, children learned traditional family songs, drumming, and the dances of 
the pow wow. They played games such as racing, hide and seek, hunting, building, and 
whittling, as well as other games such as snow snakes and lacrosse. The snow snakes game is 
where a stick is thrown through the snow and the one whose stick goes the furthest is the 
winner. Families went swimming, hiking, and picking berries in the summer, and they built 
snow caves in the winter, as well as snowshoeing or sliding on birch bark toboggans. They 
would also hitch up the dog teams for dog sledding and in later times, when horses were 
introduced to the Anishinaabeg, they learned to ride horses and would have horse races. 
Wrestling was also a part of a boy’s training to prepare for battle.  The girls learned to sew with 
leather, weave rushes, and make basketry, quillwork, and clothing for their dolls. The boys 
learned to make small bows and arrows and to play at hunting or go fishing.  
The Anishinaabeg had a good sense of humor and liked to laugh. In the winter, especially 
in the evenings, the children and adults would listen to the storytellers and learn about the 
history and legends of their people. Many tales centered on Nanabush, a half-human, half-spirit 
trickster, who was often entangled in humorous scrapes and brought new inventions from the 
spirit world to help the people (Roy, n.d., p.5).  
Anishinaabe women passed the time visiting and helping one another. They sang songs to 
their children and families. They kept busy sewing and doing their craftwork and teaching their 
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daughters to sew and cook and not to be lazy. Grandmothers helped to keep the children and to 
teach them about the traditions and skills they needed to know to make good wives and good 
mothers and how to live a good life.   
Anishinaabe men and grandfathers taught the boys how to carve, and make tools and 
shields. A pastime enjoyed by the men was playing a game called the moccasin hand game, 
which is still played today. It was a form of gambling where players on different teams guessed 
the location of a marked object hidden under a moccasin. Gambling was a social event often 
accompanied by drumming and singing (Roy, n.d., p. 5).   
 
Family Roles 
The role of women was to look after the lodges and their children. They did the cooking 
and cleaning, and cut and dried the meat, fish and berries, and made pemmican. Pemmican was a 
healthy, high calorie food made from pounded buffalo or moose meat, dried saskatoons or other 
berries, and animal fat. It was prepared in quantities and could be stored for weeks without 
spoiling. Pemmican would be sealed inside an animal skin or stomach bag to preserve it.  
Women also spent their time making clothing for their families using smoke-tanned hides 
and furs. They gathered medicines, berries, wild vegetables such as onions and turnips, and 
firewood. They looked after planting and tending of gardens. Wild rice was picked in the fall by 
many families and was considered a main food staple, especially for the winter. To do this, they 
had to travel to more southern areas or trade for it as it did not grow around Mina’igoziibiing. 
The men kept busy hunting, trapping, and fishing. They helped in the gathering of wood 
and medicines, berries, maple syrup, wild rice and other foods, as well as trapping for furs for 
clothing, food, and tools. They were responsible for protecting the camp and looking after the 
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animals, including dogs and later, horses. They were the heads and the protectors, so they had to 
stay in shape and practise their skills. 
The girls helped to look after the small children and helped with cooking, sewing, tanning 
and cleaning. The young boys helped to preserve the food and bring firewood and water to the 
lodges. They also kept the fires going and helped to look after the dogs and later on, horses.  
 
Clothing 
The men and women wore clothing of deerskin or elk hide. The men wore pants called 
leggings with a breech cloth, shirts, and moccasins. In the winter, the men, women, and children 
wore jackets and hats lined with fur or made completely of fur, with mitts, hats, and warm boots. 
In the summer, moccasins, and breech cloths were worn by the men and light dresses of deer or 
nettle fiber for the females. They used nettle fibres to create a type of woven cloth for skirts and 
dresses and mats for their lodges. The Anishinaabe were known for their beautiful floral and 
geometric designs on leather and crafts made from berry pods, moosehair, spruce roots, and 
porcupine quills. They made large storage bags from rawhide called parfleches, which were used 
to carry food, clothing, and other personal items. Some parfleches were used as saddle bags 
when horses came into use.  
 
Governance 
 The Anishinaabeg were highly organized groups and had various rules that were followed 
by most. This was necessary to maintain order and keep the tribe safe, especially when they were 
on the move, hunting for game, or gathering foods. They followed the Dodem or Clan System 
which is described as follows.  
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Clan System. In the early days, the Dodem was very important in governing the affairs of 
the Anishinaabeg, especially in a community setting. The Dodem System was made up of seven 
original clans according to Benton-Benai (1988), but Warren (1885/2009) stated that there were 
five original clans according to Midewiwin teachings passed on to him by the Elders he 
interviewed. Warren considered the Ojibway Clan System as being similar to a “Coat of Arms” 
of European families or nobility (p.12). Ojibway descendants followed the male line and 
intermarriage never took place between persons of the same symbol or family. Warren 
(1885/2009) identified the following five clans as the original clans and later, other subclans 
were created under them: A-wause-e or Fish, Bus-in-ause-e or Crane, Ah-ah-wauk or Loon, Noka 
or Bear, and Waub-ish-ash-e or Marten (p. 19).  
According to Benton-Benai (1988), the Dodem System was “a framework of government 
to give them [Anishinaabeg] strength and order” (p.74).  In the clans identified, Benton-Benai 
has added two other clans to the original five identified by Warren—Wa-wa-shesh-she or Deer 
and Be-nays or Bird Clans. Each of these clans had a purpose and their strength came from the 
qualities and characteristics of the animal or bird that represented their clan.  
The Loon and Crane Clans were the heads or leaders of the tribes and were the 
spokespersons for their people. They were known for their speaking skills and good leadership 
skills. They made decisions by consulting the people and coming to an agreement on all issues.  
The Fish Clan were the teachers of the tribe and the keepers of knowledge. They were 
known as the intellectuals. If there was a dispute between the Crane and Loon Clans, the Fish 
Clan people would be called to help. The turtle was the head of the Fish Clan.  
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The Bear Clan were the police who looked after the welfare and safety of their people. 
They were also the healers and medicine people because they were close to nature and knew all 
about the medicines, plants, and sacred herbs that surrounded their communities.   
The Marten Clan were the warriors and protectors of the tribe. They came from a long 
line of fierce warriors and war chiefs. They protected the people from outside enemies and were 
very good at planning ways to defend and to ensure the survival of the tribe. In the early days of 
the migration, the Three Fires Confederacy had to encroach on other tribal lands and so they 
were not welcomed. These were times that the Marten Clan had to defend the people.  
The Deer Clan represented the leaders of the Hoof Clans. They were known for their 
gentleness and kindness and were the helpers. They were the poets and would never be mean to 
others. They came together to help any of the people who needed any kind of assistance. They 
were like the counsellors and social workers of today. They looked after the well-being of the 
people and families. 
The Bird Clan represented the spiritual leaders of the people and they were separate from 
the Loon and Crane leadership clans. The Eagle was the head of the Bird clan. These clan people 
were knowledgeable about spiritual things such as Gichi Manidoo, sacred ceremonial practices 
such as the Midewiwin, rites of passage, prayers, and sacred songs. They could see far into the 
future to help their people to be strong and make the right decisions as a whole (Benton-Benai, 
1988, p. 76). The Anishinaabeg were very spiritual people and Warren (1887/1984) wrote:  
Most people who have been discovered living in a primitive state...have been found to be 
idolaters [praying to an object]. With the Ojibways it is not so; the fact of their firm belief 
and great veneration in an overruling Creator and Master of Life, has been noticed by all. 
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Since earliest discovery, Ke-che-mun-e-do [Great Spirit] is the name used by the 
Ojibway for the being equivalent to our God. (p. 33) 
After the arrival of the Newcomers, and the enforcement of colonial policies enacted to 
wipe out First Nation culture, traditions, and ceremonies in the late 1800s, the Dodem System 
became less used by the Anishinaabeg. Some families today, however, still follow the teachings 
of the Dodem System and young people are becoming interested in what that old governance 
system was like.  
Some teachings of the Dodem System did remain intact because over the years, some 
Anishinaabe parents continued to ensure that their children knew who their relatives were and 
warned them not to become romantically involved. This practice of marrying within one’s own 
clan was considered taboo even up to the 1970s and beyond. A person could only marry 
someone from another clan. Parallel and cross cousins were allowed to marry as long as they 
were not of the same clan; however, it was not encouraged. In this way, it was believed that the 
blood of the Anishinaabe nation was kept strong. Burgess (2008) said that a Lac Courte Oreilles, 
Wisconsin, spiritual leader and elder, “Nee-gaw-nee-gah-bow, encourages young people to seek 
out their clan identity. He explains that if they do not know their clan that there is a ceremony 
within the Midewiwin that will help people find their clan” (para 7). Due to the abandonment of 
the Dodem System during the colonial period, some families have intermarried, and it is not 
known which Dodems were actually part of Mina’igoziibiing; however, this may be an area 
where further study could be done.   
 
Ojibway Scrolls 
The Midewiwin records on birch bark scrolls were an actual written account unique 
among the Great Lakes tribes.  The Wiigwaasabakoon (Birchbark Scrolls) held the records of the 
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origin of the Anishinaabeg, the story of the Great Ojibway Migration, and other historical 
information such as how to conduct the Midewiwin Ceremonies, and songs to be sung in 
Midewiwin ceremonies (Densmore, 1929/1970, p. 89).  
These Wiigwaasabakoon have been preserved and protected for hundreds of years by the 
keepers of the scrolls. Some have been found buried deep in caves and hidden away from prying 
eyes so as to protect the original teachings of the scrolls. The oldest birch bark scroll has been 
estimated to be 1000 years old (Densmore, 1929/1970, p. 6).  
In 1975, some rare and valuable Wiigwaasabakoon were sold to the Smithsonian Institute 
in Washington, D.C. by James Redsky because he felt that he had no one to pass the scrolls on to 
for safekeeping. Some of these ancient scrolls, depicting Anishinaabe history, were to have been 
returned to the Hollow Water Band in Manitoba by the Smithsonian Institute. In 2000, the elders 
of Hollow Water decided that the community was not ready to see what was written in the 
scrolls, and they remain stored in a protective environment at the Smithsonian Institute in 
Washington, D.C. (Johnson, Heald, Mchugh, Brown, & Kaminitz, 2005, para. 8).  In 2004, 
Hollow Water was chosen to display 13 birch bark scrolls for a period of 10 years at the 
“Smithsonian's newly developed $219 million National Museum of the American Indian 
(NMAI), a monument of living cultures dedicated to the preservation, study and exhibition of the 
life, languages, literature, history and arts of the Aboriginal peoples of the Western Hemisphere” 
(Manitoba Métis Federation, 2004, para. 3).  
 
The Great Midewiwin Society 
The Midewiwin ceremony was central to the spiritual beliefs of the Anishinaabeg from 
earliest times. The making of the Little Boy Waterdrum used in the Midewiwin ceremonies takes 
a unique skill. “This Midewiwin ceremony is about the harmony of life on Mother Earth, and the 
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respect and love for all of that life. It taught the people how to live in balance by using herbal 
medicines, vision questing, and learning the sacred teachings and songs (Rice, 2013, para. 9).  
Warren (1885/2009) wrote that amongst the Ojibway, the secrets of this grand rite are 
kept protected and great pains were taken to preserve the knowledge of the Midewiwin and its 
ceremonies from the Whiteman (p. 35). There were up to four degrees of Midewiwin teachings, 
and at other times there could be up to eight. A person had to learn one level completely before 
being allowed to begin the studies of the next level and each level of learning could take a year 
or more. Each level of Midewiwin taught different healing medicines and ceremonies that would 
help the Anishinaabe people live. Basil Johnston (1976) explained about the meaning of the 
word Midewiwin:  
The term is probably a contraction of the word ‘Mino’ (good) and ‘daewaewin’ 
(hearted)....Medicine men [and women] had not only to appear to be upright; they had to 
be upright. Since good sprang from the heart and since men and women were engaged in 
conferring good upon their brothers and sisters, their celebration of the gift of medicine 
was known as Midewiwin. (pp. 83-84) 
 There is some evidence that the people of Mina’igoziibiing were still practicing the 
Midewiwin ceremonies in 1868, as described by Father Camper when he visited Duck Bay. He 
said that “a large number of non-Christians were also present. Their purpose was to make La 
Grande Medicine and consequently the drums sounded day and night” (McCarthy, 1990, p. 113). 
The Midewiwiin was not practiced just by Anishinaabeg—it was also practiced by other 
Great Lake tribes such as the Potawatomi and the Ottawa who were part of the Great Ojibway 
Migration. During colonial times, the Midewiwin Ceremony went out of practice, or into hiding 
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due to being banned under the Indian Act, but it is once again being practiced in Manitoba, 
Ontario, and the USA (F. Paynter, personal communication, March 30, 2010).  
 
Regional Alliances 
In the old days, the Anishinaabeg were a nomadic people following big game to feed 
their families. As a result of this nomadic lifestyle, the Ojibway sometimes encroached on other 
tribal territory. They had a peace Treaty with the Cree and the Assiniboine in southern Manitoba, 
but they were all enemies of the Dakota whose territory was in southern Manitoba and beyond 
into the U.S. At that time, there was no border as we know it today, so Anishinaabe bands 
travelled looking for trade or animals. The Red River and Mississippi River were important trade 
networks for all First Nations, and the Ojibway often went south to trade with other tribes in 
what is now Michigan, Wisconsin, and North and South Dakota.  
The Dakota were protective of their lands and fought hard against the Ojibway, Cree, and 
Assiniboine, trying to drive them north and east. The Ojibway and Cree were also known to be 
fierce when provoked and many battles took place during those early times, even after the fur 
traders arrived in the Red River region in the 1600s.  
There is a story of one of the last Great Wars of the Anishinaabe and Cree against the 
Sisseton, a branch of the Dakota, which was passed on orally from the old warriors of the Berens 
River area. The story was written by Rupert Taylor in 1966 in the Winnipeg Free Press. He 
recounted how the Anishinaabeg living at what is now Fairford, were attacked by the Sissetons, a 
branch of the Dakota, and almost completely destroyed. Some of the Anishinaabeg, including 
Metikoo-gewaum or Wooden Tent escaped to Berens River for safety. While there, Metikoo-
gewaum began planning for revenge against the Sisseton, especially when he heard the Sisseton 
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had blocked off the best hunting and fishing areas on the west side of Lake Winnipeg and Lake 
Dauphin.   
It took three years of planning, but it is said that Metikoo-gewaum was able to gather 
many warriors from other Anishinaabe clans and the support of the Cree from the north. In a 
detailed, planned attack, the Ojibways and Crees were able to defeat the Sissetons and drive 
them back to their territories in the south for good. They have never again attempted invasion of 
the Ojibway territory, and once again the Anishinaabeg enjoyed the freedom to hunt and fish in 
their territory in southern and western Manitoba (Taylor, 1966, p. 17).  
Another story shared by Late Elder Albina Neapew (1984, personal communication) of 
Mina’igoziibiing was that her father was a Bwaan or Dakota man, which is where the McKay 
family of Mina’igoziibing got their name. Her father’s name was William Ferris McKay from 
the U.S. When he was just a baby, it is said that his people’s camp was attacked by Cree 
warriors. As the story goes, all the Dakota men and women were killed during the night in a 
surprise attack. Some of the Dakota children, including William McKay, were taken by the Cree 
warriors.   
As they were returning to their traditional territory, this Cree war party met some U.S. fur 
traders. One of the traders asked what they were going to do with the Dakota children that they 
had captured. The trader then asked if he could trade for one of the children. He picked William 
McKay, and returned to the U.S. with the baby boy. It is said that this trader’s name was Andre 
McKay, and he and his wife had one son, and they raised William as their adopted son giving 
him their name. When William was old enough, they told him about how he came to live with 
them, and so he returned to Manitoba to search for his roots and find work.  
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He found work at Ebb and Flow, loading and unloading the York Boats for the Hudson’s 
Bay Company. While working there, he met Florestine Beauchamp and they were married. At 
that time, the Mission School and Catholic Church were being built in Mina’igoziibiing, so 
William and Florestine McKay came to live in Pine Creek Reserve to work and raise their 
family. In the community they were known as Bwan-ens (Little Sioux Man) and Bwan-i-kwens 
(Little Sioux Woman). The McKay family are still very much a part of Mina’igoziibiing today. 
In his writings, Warren (1885/2009) talks about the many battles and wars that were 
fought between the Ojibway and the Dakota, Foxes, and Sauks in the U.S. and into Canada.  
They fought over hunting territory, traditional lands, and trade. As a result, the alliances of the 
Cree and Assiniboine were very important to the Anishinaabeg for their survival. It is said that 
eventually, the Ojibway became so numerous in Southern Manitoba that the Dakota people were 
pushed back to the south into their traditional lands.  
 
Conclusion 
The early history of Mina’igoziibiing shows that the Anishinaabe people were a strong 
and organized nation using the Dodem System to guide their government. In using the Dodem 
System, everyone knew what their role was in the community. This knowledge helped them 
survive into the future. They were strong spiritually and regularly practiced the Midewiwin 
ceremonies. They made decisions using consensus where everyone had to agree before making 
important decisions. When necessary, they were fierce protectors of their families and their 
hunting territories that they inhabited.  
They needed their strength and wisdom as they looked to the future, because their 
prophecies foretold of time when they would meet the Light-skinned Race, which would change 
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their life completely. There would be hope for the Anishinaabeg in the future as Benton-Benai 
(1988) related:  
The prophet of the Seventh Fire of the Ojibway spoke of an Osh-ki-bi-ma-di-zeeg (New 
People) that would emerge to retrace their steps to find what was left by the trail. There 
are Indian people today who believe that the New People are with us in the form of our 
youngest generation. (p. 111) 
The Anishinaabeg people have a wonderful heritage to be proud of. The people survived because 
of their faith in Gichi Manidoo. Soon, they would enter into a new phase of history that would 
change their life forever, but their unwavering strength would help them to continue surviving.  
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Chapter 4 
Fur Trade Era ~ 1600 to1800  
The fur trade era was a time of great change in the history of the Anishinaabeg (Ojibway 
people) and other First Nations across North America. They had heard about the coming of the 
Light-skinned Race from Ojibway prophecies, and stories passed on from other First Nations 
trading partners to the east. Eventually, the Anishinaabeg of Gichi-Gamig (Lake Superior) would 
come face-to-face with the We-mitig-oo-shiig (French) fur traders from the east and the Gichi-
mooko-manag (Long Knives) traders from the United States.   
The Anishinaabe prophecies said that the coming of the Light-skinned Race would bring 
great change to the way of life of the Anishinaabeg. Stories and recommendations on how to deal 
with these new people preceded their coming to the lands of the Anishinaabeg. Leaders prepared 
for the day that they would eventually meet the newcomers. It was a time of great uncertainty for 
the Anishinaabeg.   
 
Anishinaabe Prophecies 
Long ago, the elders said that seven prophets came to the Anishinaabeg with seven 
predictions about the future. These predictions were called “fires” and each represented a period 
of time (Benton-Benai, 1988, p. 89). It was during the time of the Fourth Fire that the 
Newcomers would come to the Anishinaabe lands. The prophets gave the following warning: 
If they [the Newcomers] come wearing the face of nee-kon’-nis-i-win 
(brotherhood), then there will come a time of wonderful change for generations to 
come. They will bring new knowledge and articles that can be joined with the 
knowledge of this country. In this way two nations will join to make a mighty 
nation. This new nation will be joined by two more so that the four will form the 
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mightiest nation of all. You will know [them]...if [they] come bearing only their 
knowledge and a handshake. (Benton-Benai, 1988, p. 90)  
These other two nations may be the Yellow People (Asians) and Black people 
(African American), which are identified in the Medicine Wheel teachings as the four 
races of man. The people wearing the face of brotherhood may be the French people who 
came to trade with the Anishinaabeg and were accepted as brothers. They intermarried 
with the Anishinaabeg and were accepted into the Marten Clan, so they could prove their 
worth by being warriors of the Anishinaabeg (Benton-Benai, 1988, p. 105). From the 
intermarriage of the Anishinaabeg and the French traders came the Métis, who today are 
a proud people recognized by the Canadian government as one of the First People of this 
land. Could it be that the prophecy meant that the Métis would be the mighty nation that 
would combine the great knowledge of both societies? 
The second warning that the prophets gave the Anishinaabeg was that if the 
Newcomers came wearing the face of ni-boo-win (death), and they were carrying a 
weapon, then Anishinaabe people were to beware! If accepted, these people would bring 
a time of great struggle for the Anishinaabeg: 
You must be careful because the face of brotherhood and the face of death look 
very much alike. If they come carrying a weapon...beware. If they come in 
suffering...they could fool you. Their hearts may be filled with greed for the 
riches of this land. If they are indeed your brothers, let them prove it. Do not 
accept them in total trust. You shall know that the face they wear is one of death if 
the rivers run with poison and the fish become unfit to eat. (Benton-Benai, 1988, 
p. 90) 
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This prophecy may be referring to the British who came to this country to trade 
for furs, but later signed Treaties with the First Nations people across Canada in order to 
secure the lands for settlement. Today, the rivers do run with poison and fish are unfit to 
eat due to the pollution from large manufacturing plants across the country, all in the 
name of consumerism and progress, which we are all part of now. This is a warning that 
all people of the world must heed for the protection of Maamaa Aki. 
 The prophecy of the “Fifth Fire” talked about the coming of those who would 
promise great joy and salvation to the Anishinaabeg, if they would accept a new way of 
life and abandon their old teachings. But the people were warned that if they accepted 
these new teachings, it would bring the downfall of the culture and the near destruction of 
the Anishinaabeg. “The promise that comes will prove to be a false promise” (Benton-
Benai, 1988, p. 90). This warning may have referred to the Black Robes and other 
missionaries who brought the promise of salvation and a good life if the Anishinaabeg 
converted to their religions. They came to minister to the traders, but they also saw it as 
their mission to convert and civilize the Anishinaabeg by teaching them the ways of the 
Newcomers at the expense of erasing their language, culture, and spiritual beliefs.  
 
Arrival of the Newcomers 
The Abanaki or Wa-ban-aki (People of the Sunrise or Dawn) of the east coast had stayed 
behind when the prophecies were foretold. They stayed back to protect the eastern doorway. 
Eventually, they were one of the first peoples to come into contact with European fishermen and 
traders in the early 1300s to 1400s. The Abanaki, as they are called today, welcomed these new 
people and taught them how to survive in this land. They shared food and medicine with them. 
These European fishermen and explorers came to exploit the great codfish reefs off the east 
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coast. They were also very interested in the warm furs and leather clothing that the Aboriginal 
people were wearing and wanted to do some trade.  That was the beginning of the fur trade with 
Europeans. 
The Beothuk were another Algonquin group that stayed behind to protect the eastern 
doorway. They lived on what is now Newfoundland. They had numerous clashes with the 
Vikings and Europeans who were exploiting the fish and seals in their territory. The Beothuk 
were very wary of the newcomers and stayed away from them. By 1829, with the death of 
Shanawdithit, a young Beothuk woman in her twenties, these First Nation people were officially 
declared extinct (Francis & Riddoch, 1995, p. 113). One story is they had been hunted and killed 
like animals by the European fisherman and hunters. Others believed that the Beothuk had 
contracted illnesses of the newcomers and those left alive had been absorbed into the Mi’kmaq 
nation.  
 
Arrival of the French 
In 1534, Jacques Cartier from France arrived in the east coast of North America. 
Historians say that he was greeted by Mi’kmaq people who were holding up beaver skins on 
sticks, inviting the French explorers to trade (INAC, 1977, p. 67). This display of friendship 
would confirm that the first inhabitants of the east were already familiar with European visitors 
and that they had traded with them before. By 1581, French adventurers were coming to North 
America regularly to trade for beaver and other furs.  
“In 1608, [Samuel des] Champlain decided that the St. Lawrence was the key to the 
richest fur county and founded the [French] settlement called Quebec (today’s city of Quebec)” 
(INAC, 1977, p. 69). He quickly formed an alliance with the Huron and Montagnais who were at 
war with the Iroquois. Champlain introduced guns to his Indian allies and they were able to 
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defeat the Iroquois. This alliance helped Champlain to secure the future of the new French 
settlement.  
In 1654, two French traders, Radisson and Grosseliers, reported to Quebec about a people 
living in an area called Quinipeg (Winnipeg), which meant “Stinking Waters” to the First 
Nations there. They spoke of Christinos [Crees] living in the northern forests around Hudson’s 
Bay where there might be rich fur country (Garneau, 2010, para. 25). These two traders were 
charged by Quebec officials for trading with the First Nations without a licence. They eventually 
left Quebec because the French government did not express an interest in their explorations. 
By the late 1650s, French fur traders called coureur des bois (runners of the woods) had 
moved inland from the St. Lawrence and into the Great Lakes in quest of furs and riches. They 
were known as the coureurs de bois because they were independent traders from New France, 
working for their own profit, and who refused to get a licence to trade as other French traders 
had to do. They were “young men eager for adventure and skilled in wilderness travel [who] left 
their farms each spring...and paddled inland to meet the Aboriginal trappers” (Francis & 
Riddoch, 1995, p. 79). These French traders learned the languages and customs of the Aboriginal 
people so they could communicate with them. They learned how to survive and live off the land 
and accepted the way of life of the Anishinaabeg. As a result, they earned the respect of the 
Anishinaabeg and other Algonquian peoples  
According to William Warren (1885/2009), the Anishinaabeg who had travelled west in 
the Great Ojibway Migration to the Great Lakes had recorded their first meeting with the Wa-
mit-ig-oshe [French] traders at Sault Ste Marie around 1661 (p. 79). Sault Ste Marie soon 
became a major trading center for the French traders, Anishinaabeg, and other First Nations.  In 
interpreting the meaning of “Wa-mit-ig-oshe” Warren relates that: 
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It is derived from wa-wa, to wave, and mitig, wood or stick, and means literally, 
people or ‘men of the waving stick,’ derived from the fact that when the French first 
appeared among the Algonquins who gave them this name, they came accompanied with 
priests who waved the cross over their heads whenever they landed at an Indian village. 
(Warren, 1885/2009, p. 74) 
When they first met the Wa-mit-ig-oshe, the Anishinaabeg welcomed them. They 
brought trade goods such as metal kettles, knives, guns, cloth, and blankets that were desired by 
the Anishinaabeg. The Wa-mit-ig-oshe people were very friendly and participated in pre-trading 
ceremonies with respect and courtesy. Due to their acceptance and respect of Anishinaabe ways 
and culture, the Wa-mit-ig-oshe people were accepted as trading partners. In many cases, to seal 
their alliances and to get preferred treatment, Anishinaabe chiefs gave them young Anishinaabe 
women to take as their wives. If the union worked out and children were born, then the Wa-mit-
ig-oshe were treated like family, which sealed their loyalty and trust to the tribe. From these 
unions came the birth of the Métis people. 
  
Arrival of the English 
Having been rejected by France, by 1668 Grosseliers and Radisson, the French explorers 
from Quebec, had secured support from King Charles II in England to explore the northern 
frontier of North America for furs. British traders gave them a ship and supplies to trade in James 
Bay. These two explorers are known in history as the two French traders who discovered 
Hudson’s Bay for the English (Bailey, 2006, p. 14). When they came back with many furs the 
following year, they received overwhelming support from British traders.   
By 1670, the Company of Adventurers in England petitioned for a trade monopoly of the 
Hudson’s Bay region in North America. Prince Rupert of England granted them this request and 
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they were given permission to take possession of lands they might discover in that area. The 
English traders named the country “Rupert’s Land” on the fur trade maps, after the prince who 
gave them the monopoly. 
Of course, all this English activity was completed without the knowledge of the First 
Nation people who lived here. They had no idea that their lands in the northwest were being 
claimed by the English without their agreement. Soon, the “Hudson’s Bay Company” set up 
trading posts on the Hudson’s Bay and sent messengers inland to ask the First Nations people to 
come north to trade for furs. The Cree and northern tribes were the first ones to begin trading 
with the British because that was their territory. Later, in the 1700s, the Anishinaabeg began 
trading with them too when they started building inland forts around The Pas and further south. 
 
English and French Trade Wars 
 As the French and English developed their colonies in the east part of North America, 
they began encroaching on what they considered to be each other’s territory. The British had 
encouraged settler colonies to develop south of Nova Scotia, along the eastern seaboard, which 
became known as the Thirteen Colonies. They were not as reliant on the fur trade as the 
French—they practised a mixed economy of farming, fishing, and logging. They were more open 
to immigration than the French colonies, and so their population grew more quickly (Frances & 
Riddoch, 1995, p. 93).   
War broke out between the British and the French partly due to the North American fur 
trade. The Thirteen Colonies were moving inland into French territory; the French wanted to 
keep them to the eastern shores. Meanwhile, the French and British were also each trying to 
dominate shipping and commerce in the overseas trade, which finally resulted in open warfare.  
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In 1713, the Treaty of Utrecht was signed, which brought an end to the war between 
England and France, as well as other world powers. As part of the terms of this Treaty, France 
gave up its claims to the Hudson Bay territories, Newfoundland, and Acadia in North America to 
the British. This Treaty ended organized fighting between the French and the British in the 
Hudson Bay country, but the competition for the fur trade continued (Francis & Riddoch, 1995, 
p. 108).  
 
Increase in Fur Trade Competition 
The fur trade business went well for the first one hundred years as both sides made 
profits. Fur trade competition increased between the French and the English when the English 
heard that the French were making explorations inland west of the Great Lakes. The French 
traders were intercepting the best furs in the south and only the undesirable furs were being sent 
north to the English at Hudson’s Bay, who at the time did not have inland trading posts.  
The French fur traders continued setting up posts in the western interior as far as Lake 
Winnipeg and Lake Winnipegosis. French explorer Pierre La Verendrye and his sons were hired 
to search for a passage to the western interior and to find a route to the Pacific Ocean. During the 
1730s, the La Verendryes built a string of posts leading from Lake Superior west into southern 
Manitoba. In 1741, the sons went north and located a post on the Saskatchewan River at The Pas, 
which was to become a major gateway to western trade (Francis & Riddoch, 1995, p. 323). “The 
La Verendryes are credited for establishing Fort La Reine [Portage la Prairie] in 1738, and Fort 
Dauphin at the south end of Lake Dauphin on the Mossey River in 1741” (Palmer, 1973, p. 13). 
It was named after the Dauphin Prince of France.  
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The Seven Years War 
War broke out again between the French and the British, called the Seven Years War, 
also known as the French and Indian War, which lasted from 1756 to1763. It was the final battle 
after seventy years of struggle between England and France for control of North America (Dale, 
2004, p. 7). At that time, many First Nations were asked to fight with the French, while the 
Mohawk in the east allied with the English. The English and French had to pull out their fur 
traders from the west for a time to help in the fight against one another. The English were also 
pushing in from the southeastern New England states. In 1759, the British finally defeated the 
French in the famous battle on the Plains of Abraham in what is now Quebec, ending French 
control in North America. 
 
Peace Treaties 
The Seven Years War had taken a heavy toll on the British and the French and they were 
ready to make peace. Both sides had lost much lives and the war had been very expensive to 
maintain throughout those years. They were now ready to negotiate for peace. 
 
Treaty of Paris 
The war officially ended in 1763 with the Peace Treaty of Paris where France gave up its 
possessions of lands in North America to Britain. Aboriginal people were not included in the 
Treaty of Paris. Subsequently, the famous Indian leader, Chief Pontiac of the Odawa tribe, urged 
all First Nations to join together against the British and to chase them out of the country to save 
their homelands. Many First Nations around the Great Lakes had fought on the side of the 
French against the British and they were afraid they would be punished. Under Pontiac’s 
leadership, the First Nations went to battle and captured several posts that had previously 
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belonged to the French. Chief Pontiac’s uprising came to an end when the British army defeated 
them, but as a result, the British agreed to include them in the Royal Proclamation. 
 
Royal Proclamation of 1763 
The Aboriginal people still outnumbered the British in this country at the time. In order to 
keep the peace and prevent further violence, the British called a truce with Chief Pontiac in 
exchange for inclusion in the Royal Proclamation of 1763. This proclamation created a boundary 
between the English colonists and Aboriginal lands using the west side of the Appalachian 
Mountains, in what is the eastern U.S. and Canada, as the boundary line. No settlers were 
allowed to take any lands west, which belonged to the First Nation people, until the Crown 
signed Treaties with them.  
The Royal Proclamation was issued by King George III of England to establish a basis of 
governance in North America. It also set up a framework for the negotiation of Treaties with the 
Aboriginal people and as such, the Royal Proclamation has been labelled the “Indian Bill of 
Rights” and is considered the first legal recognition of Aboriginal rights by the British. Pontiac's 
War was the most successful First Nations resistance to the European invasion in Canadian 
history (Canadian Encyclopedia, 2013).  
 
Hudson’s Bay Company 
After the Seven Years’ War, Britain had gained most of the French territories in North 
America. Now the British government had to find a way to peacefully govern its French people 
along with its English citizens. They had to find a way for the people to govern themselves 
where everyone would be satisfied.  
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Once again, the fur trade had resumed in Canada but in a different way. The Hudson’s 
Bay Company began establishing posts inland to get closer to the best furs of the First Nations 
people. The British set up their first major inland trading post at Cumberland House in Manitoba 
in 1774 (Francis & Riddoch, 1995, p. 109), and the Red River settlement was eventually 
established in 1810.With the help of the Cree, the British sent exploration parties inland to secure 
the fur trade from the Athapaskan people in what is now northern Saskatchewan and Alberta.  
A group of traders in Montreal established the North West Company which began 
competing against the Hudson’s Bay Company. The establishment of inland trading posts had a 
negative effect on the Cree and Ojibway, who had been acting as middlemen between the 
English or the French, and other First Nations of the interior, because they were now without 
jobs. The traders were hiring their own workers to work at the new posts. The competition 
became so heavy that at times, the trading posts would be right across from each other trying to 
draw in the First Nation trade:  
In 1787, Cuthbert Grant of the North West Company had built [a post] on the left bank of 
the Swan River about twelve miles above Swan Lake. Three years later Charles Price 
Isham had come in from York Fort and built for the Hudson’s Bay Company on the right 
bank about one-eighth of a mile above Grant’s house. In 1793 Grant built upstream near 
Thunder Bird...Mountain to cut the furs off from the English Swan River House. Isham 
replied by building more forts...until there were four forts in this river valley. (Morton, 
1973, p. 435) 
As a result of this heavy competition, the animal furs were being depleted at an alarming 
rate and the Indian fur traders had to move farther west to find furs. They began encroaching on 
other tribal territories, which sparked confrontations and skirmishes throughout the region.   
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All this competition eventually led to outbreaks of violence between the two companies. 
The British government had to step in and in 1821 the North West Company and the Hudson’s 
Bay Company were forced to join into one company, known exclusively as the Hudson’s Bay 
Company. 
By 1870, this all changed again when the Hudson’s Bay Company was bought out by the 
federal government to make way for pioneer settlement. The Hudson’s Bay Company gave up its 
monopoly rights to Rupert’s Land in exchange for $1.5 million and other benefits, including 
land. The Aboriginal people again were not included in the negotiations for the sale of their land. 
Unknowingly, their lives became the responsibility of the Dominion Government of Canada who 
now controlled the Northwest. 
 
Effects of the Fur Trade on First Nation People 
 There were many changes to the life of the Anishinaabeg and other First Nation people 
with the coming of the Light-skinned Race, some good and some bad. Although at first the 
newcomers came wearing the face of brotherhood and brought new goods that made life easier 
for the Anishinaabeg, there were also negative consequences. The following sections outline 
some of the effects of the fur trade on First Nation people.  
 
Introduction of the Horse 
Besides the various trade goods brought into the country by the Europeans, the 
introduction of the horse produced a major change in the way of life for First Nations across 
North America. Horses were introduced into the country by the Spanish who traded with the 
Blackfoot and the Mandan, who in turn traded the horse to other Aboriginal groups. By 1750 
there were horses on the Canadian plains (Francis & Riddoch, 1995, p. 321).  
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Horses were quickly accepted by the Anishinaabeg and their allies, the Cree and 
Assiniboine. The horse brought many benefits. It was easier to hunt buffalo and transport the 
meat and furs. The people were able to travel farther and more rapidly. Horses quickly replaced 
dogs as the main method of transportation and hunting. Owning horses became a status symbol 
in Anishinaabe society. 
 
Coming of the Missionaries 
According to Palmer (1979), some of the earliest travels into First Nation territory in 
Manitoba were recorded by the Catholic and Anglican missionaries:  
The Hudson’s Bay Company requested missionaries of both Roman Catholic and 
Protestant faith to accompany their employees on their long journeys to minister to their 
spiritual needs....One of the better known and popular water roads was via Portage la 
Prairie to Delta on Lake Manitoba, a portage at Meadow Portage to reach Lake 
Winnipegosis, or by way of Water Hen northward with an overnight stop at Red Deer 
Point or Baie des Canards (Duck Bay) and then on to The Pas. (p. 1)   
During the fur trade era, the early missionaries were accepted by the First Nations 
because they came with the fur traders. They came to minister to the fur traders, but also, 
however, to convert the First Nations people to their religions. They looked down on the 
Aboriginal people’s ceremonies and referred to the people as “savages,” or “pagans,” and had no 
respect for the culture and spiritual beliefs of the Anishinaabeg. The missionaries were especially 
disliked by the spiritual leaders of the Anishinaabeg and the Cree because they were trying to 
change the spiritual beliefs of the people.  
Although the missionaries were tolerated by the First Nations and the people listened to 
their speeches, it was only to get on the good side of the fur traders. For a time, Aboriginal people 
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were not allowed to trade for guns unless they could prove they were Christians. They did what 
they had to do to be able to get guns, so they listened to the missionaries’ sermons. 
In 1844, at one of the visits to First Nation communities north of Mina’igoziibiing, “an 
elder named Agaskokat, who had considerable influence, affirmed that native beliefs were as 
valid as Christianity, and religion was like a double-barreled gun—each shot carried the same 
accuracy to the same end” (McCarthy, 1990, p. 109). What he meant was that the Anishinaabeg 
believed in one God too, same as the White religions, and therefore, their beliefs were just as 
acceptable.  
Meanwhile, the Anishinaabeg continued to practice the Midewiwin Ceremony. In 1868, 
Father Camper wrote that he visited Duck Bay when the Catholics were gathering at Salt 
Springs, near Camperville, and many non-Catholics were there for the purpose of making “la 
grande medicine” and consequently, the drums sounded night and day (McCarthy, 1990, p. 113).  
The Catholic missionaries continued to visit the Anishinaabeg at Mina’igoziibiing area and 
eventually built a large stone church and large residential school at the Pine Creek Reserve with 
the help of the residents there. 
 
Diseases that Destroyed the First Nation Communities 
When the first European fishermen and traders came to the shores of North America, they 
not only brought their trade goods with them, they also brought diseases against which the 
Aboriginal people had no immunity. First Nations people in North America had never been 
exposed to the outside world across the oceans. Common diseases of that time killed thousands 
of Aboriginal people. Diseases such as measles, chicken pox, small pox, tuberculosis, scarlet 
fever, whooping cough, and venereal disease wiped out many tribes. As the fur traders and 
explorers travelled across North America, so did their diseases.   
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The first Aboriginal people to get sick from the Whiteman’s diseases were the Abanaki 
and Beothuk in the east coast. “Around 1617, the coastal tribes of New England were ravaged by 
a series of epidemics introduced by European fishermen, and large sections of the coast 
[Abanaki] were completely depopulated (Hoffman, 1955, para.11). By 1620, the English 
pilgrims had arrived in the south in what is now the eastern United States and settled in what 
became known as the New England states. This region was the homeland of the Abanaki people.  
In 1634, the French established the colony of New France on the St. Lawrence River. 
Trading relations with the Frenchmen, who also brought diseases, caused an epidemic among the 
Huron, which killed half of their people and also a large number of the Montagnais and Iroquois. 
Stories abound in history books that germ warfare was used by the British against the Aboriginal 
people who had taken sides with the French during the Seven Years War. After the Chief Pontiac 
uprising in 1763, it is said that the British army, under General Jeffrey Amherst, gave infected 
blankets to the native people in an attempt at extermination (Halverston, 2007, para. 15).   
From 1781 to 1782, a huge smallpox epidemic killed three fifths of the entire Aboriginal 
people across the plains. The Anishinaabe, Cree, Assiniboine, and Blackfoot were all affected. In 
1862, the traders’ diseases had reached the West Coast First Nations whose families also got 
infected. The West Coast tribes at Victoria lost over one third of their population (Francis & 
Riddoch, 1995, p. 19). Some historians have estimated that within a 200-year period, First 
Nations populations were reduced by as much as 95% (INAC, 1977, p. 70). 
Wherever the Europeans went, the First Nation people got sick. It was not until the late 
1800s that the Hudson Bay Company provided vaccines to help curb these diseases. Vaccination 
campaigns were started at trading posts with the assistance of the missionaries. By then, 
thousands of Aboriginal people had died and some First Nation communities were completely 
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wiped out. This was a great loss to Aboriginal people whose culture, traditions, and populations 
were now severely weakened.  
Many communities had to join with other tribes to survive. Those that were low in 
numbers were taken in by other bands and so several bands became one band. Mass burials were 
common during that time. Loss of elders through disease meant loss of cultural knowledge and 
loss of ceremonies and spiritual ways. The diseases caused loss of fertility, blindness, and major 
pockmark scarring of the body in those who survived. These effects are said to have caused a 
low rate of population growth of First Nation people in the future years. 
By the late 1700s, Aboriginal people had learned about effective quarantine methods by 
isolating sick individuals, and cleaning or burning infected clothing, blankets, and even homes, 
which helped to curb the smallpox disease (Halverston, 2007, para. 19). It took about 150 years 
for First Nations people to develop immunity to these various diseases after the coming of the 
Whiteman to this country.   
 
Alcohol as a Trading Item 
Alcohol was another harmful trading item brought by the Europeans. Prior to European 
contact, most First Nations people in Canada did not have any experience with alcohol, even in 
their trading with other First Nations. Once they had a taste for alcohol, many First Nation 
traders, including the Anishinaabeg, began binge drinking and they quickly got addicted to it. 
Alcohol became a main trading item and caused much harm to many tribal communities. The 
Anishinaabeg could no longer hunt or trap the way they used to. They strayed from their cultural 
ways and ceremonies. Family violence and murders were on the rise due to the negative effects 
of alcohol abuse. It was a bleak time for many First Nations communities and families.  
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The alcohol that was brought in for trade was primarily whiskey and rum. It was brought 
in kegs and once it got to the posts, it was watered down. “The whiskey was made from distilled 
alcohol mixed with chewing tobacco, red pepper, soap, molasses and red ink and it was labeled 
‘Whoop-Up Juice.’ It was cheaply made, highly addictive and provided huge profits for the fur 
traders” (CBC Learning, 2013, para. 3). Obviously, the alcohol was very dangerous to the health 
of the First Nation people. That is why when someone is drunk in the Anishinaabe language; 
they are referred to as Gii wash kwe bii which means that he or she is “crazy.” Alcohol made the 
Anishinaabe people crazy then, and it still has that effect today on many Aboriginal people.  
The Whiteman had almost 2000 years of getting used to the effects of alcohol, but for 
First Nation people, they have only been experiencing it for 300 years now, so it is still a big 
problem today in many communities. Alcohol still has devastating effects in First Nation 
communities, including Mina’igoziibiing. 
 
Results of the Trade   
Within a few generations, Aboriginal people became reliant on European trade goods. 
They lost their traditional skills of tanning, hunting, and surviving from the wild. The near 
extermination of buffalo and other game animals because of the fur trade added another problem 
for many Aboriginal people, especially in the Plains, because the people could not find food. 
They had to beg at the trading posts for food and medicine.  
Some historians, such as Morrison and Wilson (1989), refer to Anishinaabe people from 
Canada as the “Bungee” Indians (p. 219). In the Anishinaabe language, bungee means “a little 
bit.” This term or label is not a reference to a tribe. Instead, it referred to First Nation people 
begging for food or medicine at the trading forts or at the settlers’ homes. They were asking the 
settlers for “bungee sugar or flour.” Therefore, Bungee is not the name of an actual band or 
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people from the Anishinaabe nation. This was a sad time in the history of the First Nations of 
Canada. 
It was difficult to control the sale of alcohol to Aboriginal people even though the fur 
traders saw how damaging it was to their lives. The missionaries also tried their best to argue 
with the fur traders not to sell the alcohol but their voices fell on deaf ears. There was too much 
profit to be made from its sale. The French and British posts tried to slow down and prevent the 
sale of alcohol to the First Nations, but it was an impossible task for the governments to control 
the sale of alcohol in a wilderness so far away from their settlements. Various laws were passed 
to prevent the sale of alcohol at the Hudson’s Bay Company posts, but this opened the door to 
the U.S. fur traders who brought their liquor into Canada from the south.  
By the 1800s, the First Nation fur traders were losing everything they had. The furs were 
getting depleted and they were being devastated by disease and many were addicted to alcohol.  
Their traditional way of life was quickly disappearing, and they were not prepared for the 
coming of the White settlers who would be seeking the ‘free’ land that had once been theirs. 
 
The Métis 
 The Métis were born from the union of the French traders and Anishinaabe or Cree 
women. Later on, children of other unions, primarily with English or Scottish partners, also 
became known as Métis, but they were also called Half-breeds by the Europeans. The 
Anishinaabeg called them Wiisakode-ininiwag which means “half burnt woodsman” or “not 
quite a woodsman” (Métis Nation of the North West, 2012, para. 12).  
In 1846, Paul Kane, an English artist, describes what he called the Half-breeds at the Red 
River settlement:  
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The Half-breeds are more numerous than the Whites and now amount to 6000. They are 
the descendants of the Whiteman in the Hudson’s Bay Company employment and native 
Indian women. They all speak Cree. The Half-breeds are a very hardy race of men 
capable of enduring the greatest hardships and fatigues; but they follow their Indian 
propensities [culture] so they make poor farmers neglecting land for the chase [of the 
buffalo].” (Kane, 1859/1968, p. 51)  
The Métis of French and English heritage both spoke their Aboriginal languages (e.g., 
Cree, Ojibway) and either English or French, and they developed a strength and pride in their 
own distinct culture. They invented the Red River cart, made completely of wood, which was 
used to haul meat and furs across the plains. They also developed their own unique language 
called Michif, which is a mixture of French, Cree, and Anishinaabemowin (Ojibway language). 
They became the Chief Factors in the fur trade posts, learning the business from their White 
fathers. They also worked on the freight boats or farming. Most of all, they loved the buffalo 
hunt and were very organized. They had rules and guidelines that had to be followed for 
everyone’s safety and success. 
 
The Métis of Mina’igoziibiing 
The Métis of Mina’igoziibiing have been part of the history of the area since the arrival 
of the Newcomers. They lived among the Anishinaabe people with whom they were related by 
marriage and birth. In the early days, the Métis and Anishinaabeg all lived together on the land 
and supported one another. When the Treaties were signed with the British in the 1800s, the First 
Nations asked that the Métis people be included as members, and that they be protected. This 
request was agreed to by the British, but only if the Métis lived like the First Nations. If they 
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lived like a Whiteman, they were not allowed to become band members or sign Treaties with the 
British Crown.  
When First Nations were allocated reserve lands, things started to change. Those First 
Nations or Métis who signed out of Treaty were offered scrip, which was a legal title to 160 
acres of land. Needless to say, many agreed to take the scrip, but they had to give up their Treaty 
status, any Treaty rights, and rights to reserve lands if they had been Treaty. This was another 
way for the British government to weaken the First Nation Bands, and save money, while getting 
the land settled.  
The first Indian Act was legislated in 1876. This legislation was a strategy by the federal 
government to enforce control over and assimilate the First Nations people of Canada into the 
ways of the White society. The first Indian Act was a combination of several laws or guidelines 
that were previously used to “govern” First Nations. The Canadian government wanted First 
Nations people to become farmers like the White settlers and live off the land in that way and not 
be a burden to the government. To meet this goal, the federal government assigned White Indian 
agents to oversee each of the Treaty reserves and provide annual reports on the progress of each 
reserve community.  
At one point, the Indian agents were asked to remove, from the reserves, all those people 
who did not have a Treaty number. This included all the Métis who were living in the allotted 
reserve lands and their families. In most cases, these were immediate families of the 
Anishinaabeg if their daughters had wed a Métis or a Whiteman. These families lost their Treaty 
status and were forced to get out of the reserve. Under the Indian Act, they could not live on the 
reserve and they could not even be buried there.  
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This created a huge outrage in many communities, including Mina’igoziibiing. My father 
remembers that when he was a little boy, there was a big meeting at the band hall. At that time, 
only men were allowed in the hall. The women and children had to wait outside the building, but 
my father snuck in there to listen and he hid behind his father. Chief Theodore Flatfoot was said 
to be the first elected Chief under the Indian Act. At this meeting, the Chief announced that 
certain people had to move off the reserve, even if they had houses and gardens there. Many of 
the people were very angry that their children and grandchildren had to move out of the 
community. Where would they go? My father remembers that one man was so angry that he told 
the Chief that it was only a $25 dollar fine under the Indian Act to slap the Chief! One can only 
imagine how hard it must have been for the Chief to have to send some of his people out of the 
reserve, especially with so much opposition from his own people. Nonetheless, the Indian Agent 
was there to make sure that the Indian Act rule was enforced.  
Today, the Métis make up the people who live in Camperville and Duck Bay. Pine Creek 
First Nation is in between these two communities. In 1985, there was an amendment to the 
Indian Act to remove the discriminatory section against First Nation women losing their Treaty 
rights and status if they married a non-status person. This legislation or law is referred to as Bill 
C-31. Since the return of Treaty rights under Bill C-31, those Métis who have qualified for 
reinstatement have had their Treaty rights returned to them and to their children. Once again, 
they are members of the First Nation community and have had most of their rights restored.   
The Métis are still recognized as a separate nation of Aboriginal people in Canada, and 
they continue to be proud of their Métis heritage. They are relatives of the Anishinaabeg and the 
Cree and should be supported in gaining their full rights as much as the First Nations people of 
this country. 
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The Hudson’s Bay Post at Pine Creek 
The Hudson’s Bay Company had access to the Mina’igoziibiing area from the north in 
The Pas. Fort Prince of Wales, built in 1732 at the mouth of the Churchill River, and York 
Factory, established in1682 on the Hayes River, gave them water routes that eventually led to the 
lake country interior of Manitoba (Palmer, 1973, p. 13). Most of the highways for travel were the 
rivers and lakes, so the fishing station of Duck Bay was a favourite camping spot for travellers 
passing through the area. There was plenty of fish, ducks, and other game.  
Isaac Cowie, a former Hudson’s Bay employee, wrote in 1867 that “There was an outpost 
of Shoal River at Duck Bay on Lake Winnipegosis” (Cowie, 1867/1913, p. 191). This Hudson’s 
Bay Company (HBC) post at Duck Bay opened in 1859 as an outpost, meaning it was used for 
storing furs and other goods. By 1888, it was recommended by David Armit that the post be 
relocated: “The trade at Duck Bay had shown a loss partly owing to the post being situated in the 
wrong place, being about 12 miles from Pine Creek where the new village has been formed” 
(HBCA, 1888, para. 2).  
When the Hudson’s Bay Company (HBC) began expanding forts into the interior of the 
country, Pine Creek was one of the settlements that received a HBC store, which was in 
operation from 1890 until 1913. When it was no longer profitable, the store was sold. It was 
located in Lot 6 near the present site of Camperville, near the mouth of the Pine River. 
According to Palmer (1979), the post was first under the management of a Mr. McKenzie who 
brought in many “free traders” (p. 11). Over the years, the store changed hands a number of 
times:  
The only store in the area for many years was the Hudson’s Bay Company on Lot 
6 in Camperville, but it was sold to Magloire de Laronde in 1908. He employed a French-
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Canadian from Quebec named Rodier in 1912...[who] eventually bought the 
business....However in 1910 another merchant J. Desrocher, formerly a teacher at 
Waterhen and Meadow Portage, started a store in opposition to the Rodier Bros. on 
adjoining Lot 5 in Camperville....These merchants dealt in furs, fish, berries, and seneca 
roots in exchange for tools, clothing, food, and other things that had become a necessity 
to the Indian people. (Palmer, 1979, p. 11) According to McDougall, a Hudson’s Bay 
Inspector, who inspected the post in 1891, the Pine Creek Post had four buildings, 
including living quarters for the clerk, a store, a flour store and a stable. The house was 
constructed of logs and had a thatched roof. The store was also a log building with a 
shingled roof. The flour store was a log building with a thatched roof. The stable was 
described as a rough building of round logs with a shed roof covered with hay. (HBCA, 
1891, p. 2) 
 In later years, the old HBC store closed and the Desrochers Store continued to service the 
people in the area for many years. The Rodier Brothers continued to operate stores in Duck Bay, 
Camperville, and Pine River, some on a seasonal basis. Pete Rodier, a descendant of the Rodier 
Brothers continued to operate a small store in Camperville until his passing. The Hudson’s Bay 
Company then, played an important role in the development of Camperville, Pine Creek, and 
Duck Bay. The store attracted traders and settlers into the area and helped to create the small 
village of Camperville.  
 
Conclusion 
The fur trade era brought so many changes to the way of life of the Anishinaabeg, as well 
as to all other First Nation people in Canada. In the beginning, the fur trade was welcomed 
because the items brought by the Europeans made life so much easier for the Anishinaabeg. The 
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partnership and brotherhood established with the French fur traders in the beginning has left its 
mark forever in the families of the Métis who are relatives of the Anishinaabeg at 
Mina’igoziibiing.  
Later, the introduction of horses into the Plains was a wonderful addition to the way of 
life of the Anishinaabeg. The horse also made life so much easier, as the people could get around 
more quickly and, thus, were able to hunt and trap in more areas. Today, some families at 
Mina’igoziibiing still have a great appreciation for the beauty and gifts of horses.  
Not all trading items have been appreciated by First Nations people. The introduction of 
alcohol as a trading item brought destruction to our people and the downfall of the strong family 
circle and Dodem system. Our people and youth are still struggling with alcohol abuse and 
addictions today. 
The missionaries who came with the traders also brought change to the Anishinaabe way 
of life that was not always appreciated. Although many of them meant well, and tried to help the 
Anishinaabeg, they also assisted in promoting the assimilation policies of the federal government 
and looked down on the cultural ways of the people, believing that their own religions were 
superior to the First Nation’s spiritual beliefs. They too, had a hand in the breakdown of the 
family system of the Anishinaabeg by not being open to new knowledge and cultural systems. 
The most destructive outcome of the fur trade for First Nation people were the diseases 
that wiped out so many communities because the people did not have immunity to these new 
diseases brought by the traders, fishermen, and missionaries. It took 150 years before Aboriginal 
people were able to bring these diseases under control. Given the many negative influences over 
200 years during the fur trade era, it will take as much time or longer to regain what was lost.  
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In closing, the fur trade had a great impact on Mina’igoziibiing because there were more 
trappers and hunters in the community. Trapping and hunting as a livelihood was profitable 
enough in the region to bring a Hudson’s Bay store into the community for over 20 years. 
Community members had their own trap lines that were still being used recently. Although 
trapping is not viable today as a way to make a living, it is still an important traditional skill that 
should be maintained for future generations.   
Mostly, the fur trade era brought new people into the region; people who helped the 
communities of Pine Creek, Duck Bay, and Camperville grow because of the services and 
friendship that they provided. Many of the families of the settlers and store owners of those times 
are still with us today and share in the history of this region. 
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Chapter 5 
Treaty Number Four – The Qu’Appelle Treaty of 1874 
 “...for as long as the sun shines and the rivers flow...” 
(Honorable Alexander Morris, Treaty Commissioner) 
 
The First Nation Treaties signed with the British Crown, which is now the Government 
of Canada, are considered to be some of the most important legal documents in First Nation 
history. The Treaties recognized that First Nations were sovereign nations with their own forms 
of government, culture, and way of life with original interest in the lands and resources. 
According to Treaty Commissioner for Saskatchewan, Judge David M. Arnot (1998),  
Treaty First Nations saw the Treaty arrangement as a partnership in which the two parties 
live together like brothers, side by side...in an atmosphere of mutual respect, [where] the 
parties made solemn commitments to live in peace and to help one another...as long as 
the sun shines and the rivers flow. (p. 41)  
For the First Nation people in Canada, the Treaties could provide a more secure future, and help 
in preparing for an expected influx of European settlers and immigrants into the North West 
Territories.  
In this thesis, the term “First Nations” and “Indians” is used interchangeably to refer to 
those tribes who were living in the various regions across what is now Manitoba and rest of 
Canada since the pre-contact times. The term “Indian” is a legal term which is included in the 
Treaties and the Indian Act; however, First Nations people are not from India, but the name 
refers to the North American Indian. As well, many variations have been found of the spelling of 
the name Keeseekoose. This was the name of Chief Keeseekoose or Little Sky, who signed the 
Adhesion to Treaty Four in 1875 on behalf of his band, the Keeseekoose Band, and the Duck 
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Bay Band. For the purpose of this thesis, the official name of the band in the documents today, 
which is the Keeseekoose Band, will be used unless quoting a reference.  
This chapter will begin by discussing what was happening in Manitoba and Canada prior 
to the Treaties being signed. It is important to understand what factors motivated the British 
government and the First Nations to want to sign the Treaties in the 1870s. The Treaties One, 
Two, and Three in what is now Manitoba and Ontario, signed prior to Treaty Number Four, will 
be briefly discussed as to how they influenced the outcome of the Treaty Four negotiations. 
Treaty Four will be discussed in detail, outlining the purpose of the Treaty, and the negotiations 
which took place at the Qu’Appelle Lakes in Saskatchewan. The strengths and weaknesses of the 
final agreement will be outlined in order to determine what the terms meant for the Anishinaabe 
people.  
This chapter will discuss the Adhesion to Treaty Four, signed one year later, by the 
Keeseekoose Band, Duck Bay Band, and the Keys Band at Swan Lake in Manitoba, and how the 
Adhesion was directed by the British government and Treaty Commissioners involved. By that 
following year, changes were already being implemented by the British Government that had not 
discussed at the Treaty Four negotiations at the Qu’Appelle Lakes. 
Lastly, this chapter will address the importance of the Treaties today, and for future 
generations. Almost 150 years later, Aboriginal leaders across Canada are still fighting for a 
share of the resources of this rich country, and for recognition as the First People of these lands. 
It is only recently that the Canadian government has begun to accept the Aboriginal right to self-
government, which was not given up in the Treaty agreements. Now, First Nation people are 
looking for a share in the resources, as well as participation in the governance of this country. 
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Period before the Treaty 
The century before the Treaties was a busy time for the British government as they were 
involved in various conflicts, not only in North America, but also on the world stage. To get an 
idea of what was happening in British North America before the Treaties were signed in the 
North West Territories (NWT) in what is now Canada, it is necessary to give some explanation 
of important political events in Eastern Canada that would soon affect the west.  
First of all, the British government had recognized Aboriginal sovereignty and rights of 
the First Nations people by including them in the Royal Proclamation of 1763. The terms of the 
Proclamation ensured that no settlers or non-native families would be allowed to trespass on First 
Nation lands until the Crown itself had made Treaties with the Indians of Canada. This Royal 
Proclamation prepared the way for Indian Treaties to be signed with the British Crown. 
Over the years, from 1763 to 1860, several wars and battles took place between the 
British North American colonies and what was soon to be the United States. As well, Britain was 
involved in other wars with the French and Spanish on the world front. The attacks on British 
North America compelled the British government to work towards securing the borders, and to 
bring in British settlers who would help to stabilize the country with loyal citizens.  
During all these wars, especially the American Revolution and the War of 1812, the First 
Nations fought as allies with the British against the Americans. “First Nations forces under 
commanders like Joseph Brant (whose Mohawk name was Thayendanega) and Tecumseh played 
significant roles in the military defence of Canada” (INAC, 1997, p. 71).First Nation people 
worked just as hard to continue to protect their lands and territories from further encroachment. 
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U.S. War of Independence 1775 – 1782 
After 1763, the British government in England began tightening control over the British 
colonies to try to bring law and order into the country. In the years 1765 to 1775, the Thirteen 
Colonies rioted against British laws, which they found to be too strict and controlling. Finally, on 
April 1775, the first shots were fired in what was to be known as the American Revolution.  
The people in the Thirteen Colonies had been living away from England for several 
generations and had developed a feeling of independence from their Mother country. These 
colonies wanted to be free from British control and they wanted to run their own lives. The War 
of Independence, also called the American Revolution, ended in 1782 when the British were 
defeated by the colonies, with assistance from France and Spain who were supplying the 
colonies with guns, ammunition, and militia training (Francis & Riddoch, 1995, p. 420).  
The British government finally recognized the existence of a new, independent United 
States. The Thirteen Colonies drew up the Declaration of Independence, which was signed on 
July 4, 1783, and the United States of America was formed. Over the next eighty years, 
American fur traders continued to travel into the NWT to trade with the First Nations. The 
British Government continued to worry that the NWT might be taken over by the Americans.  
 
War of 1812 – 1815 
In 1812, the United States once again signed a declaration of war against Britain due to  
what they believed was harassment on the part of the British Government in North America. 
Britain was searching American ships for deserters and enemies and this action caused outrage 
on the part of the Americans. France and England were also fighting a war in Europe soils and 
waters and this was affecting the United States. Although they had tried to stay out of it, the 
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Americans were drawn into the war and finally planned an attack against the British in Upper 
Canada, in what is now Ontario. At the same time, American troops were also fighting with the 
First Nation tribes to secure the American Midwest. Many First Nation people were fleeing into 
Canada where they had family ties and allies, including many Ojibway people from Madeleine 
Island who wanted to get away from the war.  
When the U.S. troops attacked Upper Canada, they were defeated by the British, who had 
a more organized army. The American troops were driven back into the U.S. and once again a 
peace Treaty was signed in 1815 allowing free trade with the U.S. With the end of this war, both 
sides agreed to mark the border using the 49
th
 parallel from Lake of the Woods to the Rocky 
Mountains (Finlay & Sprague, 1989, p. 105). 
 
American Civil War 
In 1860, war broke out again in the United States, known as the American Civil War, 
between the Northern and Southern States. British North America was once again drawn into this 
war and there were attacks on the borders. As well, U.S. troops were battling the Dakota for their 
territories in the U.S. A great number of Dakota fled into Canada under Chief Sitting Bull after 
the Dakota defeated General Custer at the Battle of Little Big Horn in 1876. The North West 
Territories, in part of the area that is now Manitoba, Saskatchewan, and Alberta, had been 
Dakota traditional territory in the past and they had relatives here. Chief Sitting Bull was seeking 
the understanding of the British government whom they believed had more fair Indian policies 
than the U.S. The British let them stay, but increased the presence of the Royal Canadian 
Mounted Police (RCMP) to keep the peace in the Fort Walsh area. 
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Canadian Confederation of 1867  
In order to secure their territories, the British government asked the eastern colonies in 
Canada to join in a confederation to make it easier to defend themselves, in case of another 
American attack. This confederation created the Dominion of Canada. Other colonies, such as 
British Columbia, were encouraged to join. The eastern colonies finally came to an agreement on 
July 1, 1867, to join into a confederation. The colonies of Upper Canada [Ontario] and Lower 
Canada [Quebec], Nova Scotia, and New Brunswick became the Dominion of Canada (Finlay & 
Sprague, 1989, p. 178).  
Canada became a self-governing colony within the British Empire under the leadership of 
the first Prime Minister, Sir John A. Macdonald. One of his visions was to establish a railway 
across the country “from sea to sea.” This transportation system would make it easier and faster 
to bring new settlement to the west and to protect the southern borders. 
By this time, the British were tired of being in years of wars and wanted a peaceful 
country in British North America. They looked to the United States’ form of governance and its 
deadly wars with the First Nations, and decided that they would take a more peaceful approach 
by implementing the terms of Treaties as laid out in the Royal Proclamation of 1763. They 
realized that the First Nations still had a large population and could put up a good resistance, but 
the British wanted to avoid any more wars, especially within their own territories. They were 
aware that the First Nations were asking for Treaties and that there was a great amount of unrest 
in the North West Territories.  
 
Métis Resistance Begins 1869 
The Métis living in the Red River colony heard that the Dominion of Canada was going 
to establish a government in the Red River region, yet they had not been consulted (Frances & 
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Riddoch, 1995, p. 343). In order to secure their homelands, the Métis, under Louie Riel, formed 
a provisional government in 1869, which was meant to be temporary until they met with the 
Prime Minister.  
The Dominion Government had sent a new Lieutenant-Governor named William 
McDougal to secure the area of the Red River for Canada, but the Métis would not accept his 
leadership and would not allow him into the colony until they heard from the Prime Minister. 
The Lieutenant-Governor refused to accept the Métis’ provisional government as a legitimate 
government and asked Prime Minister Macdonald to send troops. The Métis had sent a list of 
terms to Prime Minister Macdonald, including a pardon for executing Thomas Scott, who had 
been imprisoned at Fort Garry after a group of Ontario settlers had formed an attack against the 
Métis. Thomas Scott had been found guilty of treason and had been executed.  
Prime Minister Macdonald had agreed to most of the terms and promised to set aside 
some lands for the Métis; however, he also sent 1200 troops, mostly from Ontario, to maintain 
peace in Manitoba (Métis Nation of Ontario, n.d., para. 10). Instead of keeping the peace, the 
military troops wanted to avenge the death of Thomas Scott, and forced Riel and his followers 
out, treating them like rebels in their own lands. This hostile reaction on the part of the Dominion 
Government fueled the continuation of the Métis Resistance in the North West Territories. 
In May 1870, the province of Manitoba was peacefully created under the Manitoba Act 
and joined the Confederation of Canada in 1871. Apparently, the name Manitoba came from the 
Cree and Assiniboine, and Pierre La Verendrye also used this name in his maps of the region. 
The Cree “ called the narrows of Lake Manitoba ‘Manitou-wapow’ [meaning] ‘narrows of the 
Great Spirit,’ because waves beating against the shores at this spot produced an eerie sound 
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believed to be the God Manitou pounding a drum....the Assiniboine called Lake Manitoba 
‘Mine-toba’ translated...as Lake of the Prairies” (Francis & Riddoch, 1995, p. 402).  
 
Hudson’s Bay Company 
Before the new Dominion Government could begin Treaties with First Nations, they had 
to extinguish the claims to the North West by the Hudson’s Bay Company. In order to do this, 
they had to negotiate a deal with the company to end their management of the North West.  
Canada purchased the territory from the company for a cash payment of $1.5 million, 
plus a land grant totalling one-twentieth of the fertile belt and several thousand hectares 
of land around the company’s trading posts. This purchase marked the second time that 
the land had changed hands without anyone consulting the Native people. (Francis & 
Riddoch, 1995, p. 343)   
Rupert’s Land was officially transferred to Canada on December 1, 1869. “First Nations 
were angered by reports that the HBC had ‘sold’ what they considered to be their First Nations’ 
lands to the Dominion, and conflict followed” (Arnot, 1998, p. 19). The First Nations began 
stopping surveyors, and settlers were not allowed to go west of Portage la Prairie. Tribes of the 
North West Angle (Lake of the Woods area) were also demanding payment from White settlers 
and boats that were crossing their territories (Royal Commission on Aboriginal People, RCAP, 
1996, Vol. 1, p. 163).  
The fear of violence and open resistance from the First Nation and Métis people 
prompted the Dominion government to begin plans for the Treaty-making process. Taylor (1985) 
explains that the goal of the Dominion was to “extinguish” Indian title to the North West in order 
to clear any obstructions to the Crown’s title, and to establish peace and security in the west (p. 
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viii).  The goal of the First Nation and Métis was to protect their territories, their people, and 
their rights as the First People of the lands.  
 
First Nation Concerns 
The First Nations and Métis people were very concerned about their lands and about their 
people who were on the verge of starvation. The overhunting of the buffalo and the intrusion of 
settlers on their lands prompted them to request that Treaties be signed as soon as possible. They 
sent numerous petitions to the Dominion Government do something to save the buffalo, which 
were quickly being exterminated; however, the Government reaction was too slow to save the 
buffalo. 
 
Encroachment of First Nation Lands 
During the 1860s, Aboriginal people were already seeing White settlers travelling inland, 
cutting down trees, and setting up homesteads on lands that had not yet been ceded by First 
Nations to the British Crown. In the 1870s, land surveyors were travelling into the NWT to mark 
out the boundary lines between Canada and the United States. This boundary line became known 
as the Boundary Commission Trail (Manitoba Historical Society, 1970, para. 5).  
Crews of White men were also cutting a path inland into Manitoba and across the NWT 
to establish telegraph lines, referred to as “talking wires” by the Aboriginal people. These 
telegraph wires were a new invention for faster for communication. As well, the Aboriginal 
people were hearing rumors about the coming of a railway line that they referred to as an “iron 
horse,” which would bring a new and faster method of transportation.  
Aboriginal leaders considered the land, including the natural resources and waterways, as 
their distinct traditional territories. According to Aboriginal beliefs, no one person could own the 
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land. They believed that Gichi Manidoo (the Great Spirit) had put the land and resources on earth 
for everyone to share. It was everyone’s responsibility to look after Maamaa Aki (Mother Earth) 
and her resources for the benefit of future generations. This responsibility was to be achieved by 
living in balance with nature and respecting the resources that she provided. Through previous 
battles and/or peace agreements, the various First Nation tribes across Canada had declared their 
traditional territories, and this recognition was to be respected amongst each other.  
 
Near Extermination of the Buffalo 
The Aboriginal people were troubled about the many changes to their way of life 
resulting from encroaching White settlement, and the decrease of the buffalo herds in the 
southern Plains and central Woodlands in the 1870s. The buffalo were quickly being killed off 
by trappers and hunters in the fur trade and hide business, as well as by incoming settlers who 
needed the buffalo to survive. Although the First Nations tribes tried to stop the onslaught of the 
buffalo on the plains, “the railway network...and improved ability to move men and material to 
the western plains rendered any sustained Indian resistance useless regardless of the status of the 
buffalo” (Hanner, 1981, p. 269).  The military troops were there to keep the peace, but the First 
Nations people on both sides of the border, understood what side they would be on if the First 
Nations tried to stop the hide hunters who killed the buffalo for their hides and tongues, and left 
thousands of buffalo carcasses rotting on the plains. “By the fall of 1883, the extermination of 
the northern herd [in Missouri] was complete....and the buffalo hide trade was at an end” 
(Hanner, 1981, p. 244).  
The loss of the buffalo and other big game animals was quickly leading to hunger and 
starvation of some First Nations and Métis. Many Aboriginal people believe that the Dominion 
Government did not protect the buffalo in order to promote starvation among the First Nations; 
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however, increasing pressure finally forced them to assign a team to investigate the matter, but it 
was already too late for the buffalo. As well, diseases had decimated many First Nation 
populations across the country by then. The Whiteman was spreading diseases that were deadly 
to the Aboriginal tribes who had no immunity.  
Feeling the pressures of increasing White settlement and loss of wild game, Aboriginal 
leaders wanted Treaties and had been asking the government for them since the 1860s. They sent 
urgent messages to the Government officials asking to begin the Treaty-making process as soon 
as possible, so the interests of the Aboriginal people could be protected.  
The Anishinaabeg and other Aboriginal tribes felt angered and powerless in the face of 
the invading Whites. They had no desire to give up either their homeland or their way of life, but 
it was clear to them that change or adjustment would be needed if their people were to survive 
into the future. In agreeing to the signing of Treaties, First Nations leaders believed that they 
were agreements to share the lands and resources with the British Crown, fur traders, and coming 
settlers, as well as to keep the peace on the land. They wanted a good future for their children 
and future generations and a way of survival.  
 
Oral Societies versus Written Societies 
Most First Nations tribes were an oral society. They did not write things down the way 
the White man did. There were those persons in First Nations societies who were tasked with 
recording the terms of the Treaty into their memories and to keep the knowledge the terms for 
future generations. According to elders interviewed in Saskatchewan, “Oral history preserves 
traditions, transfers knowledge, and records events....The process is very rigorous and disciplined 
[,] ...requiring solemn obligation and serious commitment” (Arnot, 1998, p.12)   
111 
 
When the Treaty Commissioners and their staff were drafting the terms of some of the 
Treaties, they left out important negotiations made by the First Nation people. Some of these 
negotiated terms took years to correct and to be recognized by the Federal Government. It was 
difficult for the First Nations to trust the British government who relied on the written word. The 
written agreement was drafted by the British Commissioners; and the First Nations, not being 
able to read or write, had to rely on translators. “A plain reading of the Commissioners’ own 
reports, and those of their staff, proves that many of the federal government’s assurances were 
not written into the documents” (Federation of Saskatchewan Indians (FSI), 1996, p. 9).  
During the Treaty negotiations, the Aboriginal people held Pipe Ceremonies and shared 
gifts to secure the goodwill of the Queen’s representatives. It was their way of binding the Treaty 
agreements forever as sacred oaths, promised in front of Gichi Manidoo and their people. They 
took the word of the Treaty Commissioners “for as long as the sun shines, grass grows, and the 
rivers flow” (FSI, 1996, p. 9) with assurances that they would never regret signing the Treaties. 
This statement meant that the agreement made was to be enduring and lasting (RCAP, 1996, Vol. 
2, p. 18). 
 
Indian Treaties in Manitoba 
The Dominion Government of Canada had begun the signing of Indian Treaties in the 
east long before they met with the First Nations in the NWT. In what is now Manitoba, however, 
the Lord Selkirk Treaty had been signed in 1817 to establish a small colony in the Red River 
Valley, which was funded by the Hudson’s Bay Company. In this first Treaty, the Cree and 
Anishinaabe groups gave up their claim to land along the Red and Assiniboine rivers in return 
for 45 kilograms of tobacco a year (Francis & Riddoch, 1995, p. 334). The terms of this Treaty 
were questioned, so the Treaty One terms overruled the Selkirk Treaty.  
112 
 
Beginning in 1871, the Dominion Government agreed to make Treaties with the Indians 
of the NWT, including what are now Alberta and Saskatchewan, as well as the new province of 
Manitoba. From 1871 to 1877, Treaties One to Eight were signed with the Indian tribes across 
the NWT. In 1872, the Honorable Alexander Morris was appointed to be the new Lieutenant-
Governor of Manitoba and the NWT. The following year, he was tasked with negotiating 
Treaties Three to Eight, which covered most of the territory from Lake of the Woods to the 
Rocky Mountains.  
When the negotiations for Treaties One and Two were taking place, First Nations and 
Métis people from across the NWT went to listen to what was being offered and to report back to 
their people about the terms of the Treaties. Treaty One, also known as the Stone Fort Treaty 
because it took place in Lower Fort Garry, was signed on August 3, 1871, and covers the whole 
region around present-day Winnipeg. The Manitoba First Nations in Treaty One included the 
Ojibway and Cree tribes from what are now the Saageeng, Brokenhead, Swan Lake, Sandy Bay, 
Roseau River, Long Plain, and Peguis.  
The Manitoba First Nations within Treaty Two included Pinaymootang (Fairford), Lake 
St. Martin, Little Saskatchewan, Dauphin River, Lake Manitoba, Keeseekoowenin, Crane River, 
Ebb and Flow, and Waterhen. The government’s Treaty negotiators for Treaties One and Two 
were “Adams G. Archibald, who was the new Lieutenant-Governor of Manitoba and the 
NWT,...and Wemyss M. Simpson, appointed as Indian Commissioner to treat with Indians 
between Thunder Bay and Fort Garry” (Daugherty, 1983, p. 5).  
In Treaties One and Two, the terms were basically the same. According to Daugherty 
(1983), the chiefs had not negotiated for hunting and fishing rights, even though Archibald had 
made a verbal commitment in his opening address (p. 12). The First Nation leaders agreed to 160 
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acres of reserved land per family of five. It seems they were given an ultimatum, leaving them no 
choice but to accept the terms of the government because the Commissioners would not agree to 
any of the First Nation demands. The First Nation leaders were reminded that if they did not 
agree to the government’s terms, then they would be without assistance for their people. 
The First Nations leaders who negotiated for Treaty Three, however, would not accept 
the terms of the previous Treaties. They wanted more land and compensation. It was not until 
October 3, 1873, that the Ojibway of that region, which was in the Lake of the Woods and Lake 
Superior area, accepted the terms that were offered by the Canadian Government. Treaty Three 
became known as the Northwest Angle Treaty. It had taken the Dominion Government almost 
four years to secure this Treaty “due to the ‘tough and shrewd bargaining’ of the Saulteaux. As a 
result, Treaty Three became the model on which all subsequent Treaties were based as well as 
the model on which Treaties One and Two were revised” (Daugherty, 1986, p. I). 
The terms of Treaty Three were somewhat better than Treaty One and Two in regards to 
the amount of land negotiated for families. Only one Manitoba First Nation was included in this 
Treaty, which is Buffalo Point in the south-east corner of the province.  
The senior Treaty Commissioner for Treaties Three to Six was the Honorable Alexander 
Morris who became the new Lieutenant-Governor of Manitoba and the NWT in August of 1872 
(Taylor, 1985, p. 2). Treaty Three signatories were given one square mile per family of five or 
640 acres. They also negotiated a cash payment of $1500 annually for the navigation rights on 
Lake Superior as the trading ships were going up and down that lake. According to M. McKay, 
Land Claims Researcher for Pine Creek, the leaders of Treaty Three area were being advised by 
Ojibway leaders and family from the U.S. on what to negotiate. The US government was also 
negotiating Treaties with the U.S. Ojibway which “included hunting, fishing, and trapping rights 
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and they did not have to give up title to lands” (M. McKay, personal communication, March 11, 
2013; RCAP, 1996, Vol. 1, p. 165). 
When it came time for Treaty Four to be negotiated in 1874 at the Qu’Appelle Lakes in 
Saskatchewan, the people wanted the same terms as were included in Treaty Three and more. 
The leaders had listened to the negotiations of Treaties One to Three, and would also present 
tough negotiations with the Treaty Commissioners. The Qu’Appelle region was also important 
for the Dominion Government to settle because it was now the home of the Métis who had been 
ousted from the Red River region, and the lands were some of the most fertile agricultural lands 
in the west (Taylor, 1985, p. 6).   
 
Treaty Number Four – The Qu’Appelle Treaty 
The following summary of the Treaty negotiations provides an overview of some of the 
discussions which took place at the Qu’Appelle Treaty negotiations from September 8 to 15, 
1874, at the Qu’Appelle Lakes (the Calling or Echoing Lakes) in what is now Saskatchewan. 
This Treaty was named after that location. This Treaty is also recognized as being one of the first 
Treaties where the bands persisted on the question of the Hudson’s Bay Company (HBC) 
unfairly selling First Nation lands to the Dominion of Canada. According to Taylor (1985), 
“During the Treaty Four negotiations, the land question [lands being sold to the HBC] was raised 
in a manner which was not duplicated elsewhere” (p. 1). 
The Commissioners representing the Dominion of Canada included the Lieutenant-
Governor of Manitoba and NWT, Alexander Morris from Winnipeg; the Minister of the Interior, 
Honorable David Laird from Ottawa; William J. Christie, Esquire of Brockville, Ontario, a 
retired factor of the Hudson’s Bay Company with considerable experience among the Indian 
tribes; and M.G. Dickieson, Private Secretary to the Minister of the Interior who was charged 
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with writing the minutes of the proceedings and preparing the written draft of the Treaty 
(Duhamel, 1966, p. 4).  
The interpreter was Charles Pratt, a Cree (origin not identified) who was educated at St. 
John’s College in Winnipeg and who was a religious instructor for the Church of England. It is 
not known from the records whether Charles Pratt was able to understand or speak the 
Anishinaabe language, or if there were other interpreters who assisted him. It must be kept in 
mind that very few Aboriginal people were well versed in the English language and even fewer 
were educated in the English manner. In British society at the time, formal education was, for the 
most part, reserved for the more wealthy males. For these reasons, the use of an interpreter for 
both sides was crucial to the understanding and success of what was to take place at the Treaty 
discussions.  
The Commissioners also had a militia escort of 100 men under the command of 
Lieutenant-Colonel Osborne Smith. They were there to keep the peace and to guard the 
commissioners and the supplies required for the Treaty, including money, gifts, animals, food, 
and seed. The former Lieutenant-Governor Archibald had recommended that “Military display 
has always a great effect...and the presence, even of a few troops, will have a good tendency” (as 
cited in Daugherty, 1983, p. 8). Having the military present may have meant that the government 
wanted to impress the First Nations with their military power, but it may also have meant that 
they were afraid to be among the First Nation without military protection.   
The First Nations who were invited to sign Treaty Four included the Chiefs and Headmen 
of the Cree, Ojibway, and Plains Indian (Assiniboine) tribes who lived in the fertile belt of 
Saskatchewan and where Fort Qu’Appelle was a central location. These tribes covered the 
territory desired by the Dominion Government, which was approximately 75,000 square miles of 
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land stretching from central Manitoba, southern Saskatchewan, and southeastern Alberta 
(Morris, 1862/1979, p. 77). (See map of Historical Treaty Boundaries in Canada in Appendix B.) 
The Manitoba First Nations included in this Treaty include Pine Creek (formerly Duck Bay), 
Tootinaowaziibeeng (Valley River), Shoal River, Rolling River, Waywayseecappo, and 
Gambler. 
The Treaty Four negotiations at Fort Qu’Appelle were very difficult for both sides. The 
Treaty Four First Nation leaders were determined to question the fact that the Hudson’s Bay 
Company had been given money for lands that belonged to them. The First Nation leaders would 
not talk about the Treaty until some satisfactory discussion was had on why this transfer had 
been completed without consulting the Aboriginal people of those lands.  
It is evident from the commissioners’ reports of the negotiations that they thought that the 
First Nation leaders found it very difficult to understand the meaning behind what the Treaty 
Commissioners were saying. As well, the Treaty Commissioners, too, did not seem to understand 
or accept what the Indians wanted. More than once in his report, Governor Morris described the 
Indians’ requests as “excessive demands,” which he was very reluctant to give in to. Obviously, 
Governor Morris and the other Commissioners did not agree with the point of view of the First 
Nation leaders—that the land belonged to them first and not the Hudson’s Bay Company (HBC).  
In the end, the First Nation leaders did not get a satisfactory answer to their questions 
regarding the issues surrounding the compensation and lands given to the HBC. They knew what 
was happening in their lands and the fact that they were not included in the negotiations 
regarding the HBC is something that will keep coming up in the history of Canada as being 
unjust to the First Nations of this country.  
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Purpose of the Treaty 
In agreeing to Treaty, the First Nations hoped to gain five things: 
1) Title of Ownership in the Whiteman’s sense to certain tracts of land where they and 
their descendants could live in security and freedom.  
2) The right to hunt, fish, trap, and gather on land surrendered to the government and 
that was not being occupied by the Whiteman.  
3) Direct payments, whether in cash or goods or both for surrendered lands, and regular 
yearly payments called annuities, forever.  
4) Assistance in adjusting to a new way of life. Government officials were already 
suggesting that the Ojibway could take up homesteading in the same manner as the 
White settlers. Assistance would be provided to include training in agriculture and 
help toward establishing farms, when they were ready; the building of schools and 
hiring of teachers; medical aid especially in dealing with diseases that the Whiteman 
himself had brought to the Indians; and special rations of food and clothing for the 
aged and the needy, and for all times of emergencies and pestilence.  
5) The right to self-determination with respect to governance, language, and culture as 
independent nations. (Arnot, 2007, p. 17) 
The Dominion of Canada wanted peace, and law and order in the west where the settlers 
and others would not be harmed by the First Nations people. They also wanted to “extinguish” 
any First Nation claim on the lands and resources that they were negotiating for so they could 
settle the lands in order to protect the borders. They believed that the lands in question already 
belonged to the Queen of England. They were confident that the Indian tribes would see the 
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advantage of living like the Whiteman and becoming civilized, self-sufficient farmers or 
ranchers.  
Both sides hoped to get the best deal they could to meet their needs and to have the 
Treaty completed as quickly as possible. The last Treaty at the North West Angle had taken 
almost four years to negotiate, and the Treaty Commissioners did not want to drag the Treaty 
negotiations that long again. To this end, they were ready to negotiate within their budget, but 
with some discretionary powers to ensure successful completion of the Treaties.  
 
Treaty Four Negotiations 
 The following is a summary of the negotiations which took six days to be completed as 
reported by Messr. Dickieson, who acted as secretary to the Commissioners (Morris, 1862/1979, 
pp. 87-125). The negotiations were difficult at times, and there were misunderstandings on both 
sides; however, the First Nations involved understood the importance of the Treaties and worked 
hard to negotiate the best deal they could for their people then and for future generations. 
Considering the difficulty that they faced, not knowing the English language and the written 
word, they relied on their faith in the Gichi Manidoo to help them through this process that 
would affect their lands, resources, and livelihood. 
Tuesday, September 8, 1874 
 The Treaty Commissioners and their militia arrived at Fort Qu’Appelle. The militia 
camped near the edge of the lake where they could have access to water and feed their horses. 
The commissioners were given accommodations at the Hudson’s Bay Company Post. The 
Commissioners mentioned that they were very surprised that there were so many Indians camped 
about a mile away. They had not expected so many (approximately 2000-3000 people); 
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therefore, Dickieson had to quickly make arrangements for more money and Treaty supplies to 
be brought to Fort Qu’Appelle. 
Once the meeting tent was ready near the militia camp, the Commissioners summoned 
the Chiefs and Headmen to meet with them. The Cree leader Loud Voice came to greet them and 
shook their hands. He asked that they be given more time as they were not ready. Some of the 
other chiefs had not arrived, including the Ojibway Chief named Cote. The Commissioners 
agreed to meet the next day, but they were disappointed that they had not been given a warmer 
welcome, such as what they had been given at the Treaty Three meeting, and they felt 
disrespected that the Ojibway Chief Cote was not there to greet them.  
In most cases of the Treaty signings, the smoking of the pipe and the ceremony that took 
place, including a gun salute, ceremonial dancing, shaking hands, and gift giving, were all part of 
the recognition that the negotiations were done in a sacred way in the presence of the Gichi 
Manidoo, and, because of this, the Treaty must be honored and could not be broken by either 
side. For the British, they recognized these Aboriginal ceremonies and respected them, but they 
did not understand the significance of the spirit and intent of the ceremony that sealed the 
agreement. “When the First Nations touched the pen to agree to the Treaties, it meant the same 
as when the Commissioners touched their hand to the pipe of peace” (Arnot, 2007, p. 18).  
Wednesday, September 9, 1874 
 The Chiefs sent four of their warriors to ask the Commissioners for two more days’ 
delay, but the Commissioners refused saying that they had to meet at the appointed time. The 
Chiefs of the Cree and Ojibway did meet with them, but asked for more time to deliberate with 
their people, to which the Commissioners then agreed to meet on the 11
th
 at 10 a.m.  
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Friday, September 11, 1874 
 The Chiefs again sent a message that they wanted to meet at their location and that they 
could not “speak their minds” at the HBC location. Commissioner Alexander Morris refused 
their request. At this point, Morris (1862/1979) in his report said that “the Cree seemed ready to 
meet and were advancing towards the meeting tent but they were stopped by the Ojibway who 
displayed a turbulent disposition and were numerically the strongest party” (p. 81).   
In the afternoon, the Cree, led by Loud Voice, came with his people to talk to the 
Commissioners, but the Ojibway stayed back; however, they sent representatives to listen. 
Lieutenant-Governor Morris opened up the negotiations by promising the following: 
 The Queen and her Counsellors would like you to learn something of the cunning 
of the white man;  
 When fish are scarce and buffalo are not plentiful she would like to help you put 
something on the land; 
 She would like you to have money every year to buy things that you need;  
 If any of you would like to settle down on the land, she would give you cattle to 
help you and seed to plant; 
 She would like to give you every year, for twenty years, some powder, shot, and 
twine to make nets;  
 If you will settle down we would lay off land for you, a square mile for every 
family of five; 
 When you settle on the reserve, the Queen will be ready to give you a school and 
schoolmaster; 
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 The Government will try to prevent fire-water [alcohol] from being sent among 
you; 
 If you shake hands with us and make a Treaty, we will give you gifts of eight 
dollars for every man, woman and child in your nations; 
 We are also ready to give you calico [cloth], clothing and other presents; 
 We are ready to give every recognized Chief a present of twenty-five dollars, a 
medal, and a suit of clothing; 
 We are ready to give the Chief’s soldiers, not exceeding four per band, a present 
of ten dollars, and every year after, each chief will be paid twenty-five dollars and 
chiefs’ soldiers will receive ten dollars. (Morris, 1862/1979, pp. 93-96)  
They ended the meeting and the Indians were asked to consult among themselves, choose their 
leaders, and meet the next day.  
Saturday, September 12, 1874 
 Again the Indians requested to meet at their place or half way to their camp. They did not 
want to meet on the HBC lands. The Commissioners finally agreed to pitch the meeting tent only 
half way. The Cree and Ojibway said that there was another matter that they needed to discuss 
first before they could speak about the Treaty. The Chiefs asked The Gambler or O-Ta-Ka-O-
Nan to speak for them. They wanted to know why they were not consulted when the land was 
sold for $1.5 million dollars to the Hudson’s Bay Company (HBC). To them, the Hudson’s Bay 
Company had no right to their lands. The Indians wanted the money that had been given to the 
Hudson’s Bay Company. The Gambler said the “the Company… [has] stolen our land” (Morris, 
1862/1979, p. 101). 
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Governor Morris explained that the Queen’s father’s father gave the Hudson’s Bay 
Company the “right to trade” anywhere in the country, but they got greedy and refused to let 
anyone else trade in the country. The Queen reclaimed all the lands and only gave them a portion 
to continue trading. However, she paid the Hudson’s Bay Company money not for the land, but 
for the rights of trading that she had taken from them (Morris, 1862/1979, pp.103, 106).    
At this point, Governor Morris was getting very frustrated and annoyed that the Indians 
kept bringing up the Hudson’s Bay Company (HBC). He kept trying to explain to them that the 
HBC was not in charge in the country and that they had to answer to the Queen. He believed that 
the HBC getting the money and lands from the Queen was just a minor issue compared to the 
greater importance of the Treaties. He could not understand why the Indians believed that the 
country belonged to them, “The lands are the Queen’s under the Great Spirit” (Morris, 
1862/1979, p. 102). “She [the Queen] has taken all the lands in this country to manage; they were 
hers; they were her father’s; if she gives you reserves they will be yours and she will let no one 
else take them from you unless you want to sell them yourselves” (p.104). He said that the 
Queen wanted to treat “her little red children” (p. 94) justly and fairly and to give them a good 
offer for the future of their children and grandchildren.  
The Chiefs decided that they would like to meet with their councils and their people 
before coming to any sort of agreement. They adjourned for the day, and because the Governor 
and his commissioners did not work on Sunday, they did not meet again until Monday. 
Monday, September 14, 1874  
 The Chiefs and the Governor and his Commissioners commenced negotiations for the 
Treaty. Once again, the Gambler spoke on behalf of the Chiefs in regards to the Hudson’s Bay 
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Company. They requested that the HBC men not be allowed to leave their forts to go trading 
inland. They wanted this claim to be included as part of the Treaty.  
Governor Morris stated that the land surrounding the company and the money that the 
company received was given by the Queen to compensate them for the monopoly given them by 
her father’s father, and that now she would be the great power in the country (Morris, 1862/1979, 
p. 103). The Governor threatened that if the Treaty was not dealt with, the Commissioners would 
have to report to the Queen that her red children refused to sign the Treaty (p. 113).   
The Gambler said that they were not refusing the Treaty and they did not want the HBC 
to be removed, but that the Company was to be limited to work only at their trading posts. 
Commissioner Morris refused this request. He wanted the Indians to know that the HBC had no 
power in the country except to trade like anyone else. “The government of the country…[has] 
nothing to do with the Company, but the Company and all their servants are subjects of the 
Queen and must obey her laws” (Morris, 1862/1979, p. 111).   
Again, it is obvious that the Commissioners did not understand, or refused to believe, that 
the Cree and Ojibway and other tribes present wanted to be recognized as the original owners of 
the lands. The First Nations leaders wanted the HBC business to be restricted to their forts, but 
this was refused by the Commissioners, stating they could not agree because the traders were 
free men.  
The First Nations leaders were not happy that they were not consulted about the 
negotiations with the HBC, especially due to the large amounts of land that they were given. The 
Commissioners were firm in declaring that all the land belonged to the Queen. At this point, the 
Chiefs were also getting very frustrated with the Commissioners. Chief Cote, representing the 
Ojibway, was ready to leave. The Cree Chief Loud Voice was frustrated because he was working 
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hard to help the Chiefs to speak as one voice. The council broke up at this point and it was 
extremely doubtful whether an agreement would be reached. Governor Morris, in his closing 
statement, spoke to the Chiefs: “Surely you will think again before you turn your backs on the 
offers; you will not let so little a question as this about the Company, without whom you say you 
could not live, stop the good we mean to do” (Morris, 1862/1979, p. 113). The Commissioner 
then said he would wait one more day to give the leaders time to decide.  
Tuesday, September 15, 1874 
The First Nation leaders met again with the Commissioners, but this time The Gambler 
did not speak at all. The Cree came to meet with the Commissioners separately and the Ojibway 
did the same. The other Chiefs now spoke as to the terms they wanted to include in the Treaty, 
which included the same terms as the North West Angle Treaty.  
The Commissioner reviewed the terms and said, “I feel all that I have offered is right and 
is the proper sum, and there will be no more changes made. Nevertheless, we have a great desire 
to understand you, and please you, so that the Whiteman and Indian could live together in peace” 
(Morris, 1862/1979, p.117). At this point, the Commissioners agreed to give the Cree and 
Ojibway the same terms as the North West Angle because they knew that it was the only way to 
get a Treaty signed with them.  
The Chiefs and Headmen were still very reluctant to sign the Treaty. They had not been 
successful in many of the requests that they had asked for, especially concerning the Hudson’s 
Bay Company. They had to think about the future of their people and those yet unborn. It had 
been very hard to negotiate with the Queen’s representatives. The Chiefs asked the 
Commissioners to take their request and concerns to the Government on their behalf, which they 
agreed to do (Morris, 1862/1979, p. 86). In the end, as soon as one Chief signed with an “x” or 
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by touching the pen, then the others signed, although not all the Chiefs signed that year. Some 
waited till the following years to sign.  
 
The Final Treaty Four Agreement 
The Commissioners must have been very relieved when the Treaty was signed. They 
were grateful for the help of the militia because at one point, there was a threat of violence from 
the Ojibway on the fourth day:  
The Saulteaux...went the length of placing six ‘soldiers’ armed with rifles and revolvers, 
in the conference tent to intimidate the other Indians, a step which was promptly 
counteracted by Lieutenant-Col. Smith, calling six of the militiamen who were stationed 
in the tent. (Morris, 1862/1979, p. 82)  
In the end, the Commissioners were successful in concluding the terms of the Treaty, although 
not all the Chiefs who were present signed that day. 
 
Indian Obligations  
The following are the obligations agreed to on both sides as outlined in Indian Treaties in 
Manitoba (1971). In signing the Treaty, the Chiefs and their people were agreeing to the 
following terms: 
To observe the terms of the Treaty; obey the laws of the country; maintain peace 
between themselves and the non-Indians; “conduct and behave themselves as good 
and loyal subjects of Her Majesty;” not to molest the persons or property of any 
person in the territory ceded by the Treaty; not to molest the property of “Her 
Majesty;” and, Chiefs to assist law officers of the Crown in apprehending any Indians 
breaking the Treaties or the laws in the territory ceded by Treaty. (INAC, 1971, p. 3) 
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Crown Obligations 
As well, the Crown agreed to the following responsibilities when they signed the 
Treaties:  
1. To set apart Reserves for each Band on the basis of 1 square mile (640 acres) for 
each family of five or in the proportion for larger or smaller families;  
2. Perpetual [forever] annual annuities [payments] of $25.00 for each Chief, $15.00 
for each Headman (not exceeding four per band), and $5.00 for all others;  
3. Each Chief and each Headman to receive a “suitable suit of clothing” every three 
years;  
4. $750.00 worth of powder, shot, ball and twine to be annually distributed amongst 
all the Bands party to the Treaty;  
5. Agricultural assistance through “once and for all” items, specifically: 2 hoes, 1 
spade, 1 scythe, 1 axe for each family farming on the reserve,  seed, wheat, 
barley, oats, and potatoes, 1 plow and 2 harrows for every 10 families;  
6. Each Chief to receive for the use of the Band: 1 yoke of oxen; 1 bull, 4 cows, a 
chest of carpenter’s tools, 5 hand saws, 5 augers, 12 cross-cut saws, 1 pit saw, 
“the necessary” files and 1 grindstone; 
7. Maintain a school on each Band’s reserve; 
8. Prohibition on the sale of liquor in the reserve; 
9.    Right to hunt, fish, and trap throughout recognized ceded territory; however, 
      subject to any regulations as may “time to time be made by the Government of the 
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 country” and excluding those areas occupied for settlement, mining, “or other 
purposes under grant or other right given by her Majesty’s said government.” 
(INAC, 1971, p. 3) 
 
Crown Prerogatives (Rights/Privileges)  
In addition to the above terms and obligations, the Crown included the following 
privileges to be enjoyed by the Dominion Government of Canada. These terms, specifically 
number 1 and 3, were not discussed or included in the Treaty negotiations, but were written in 
afterwards:  
1. To be able to sell, lease, or otherwise dispose of Reserve land or interests in the land 
for the use and benefit of the Band, provided, however, that the Band had first given 
its consent.  
2. To deal with any non-Indian settlers whose lands were to be found within the 
boundaries of any Reserve in a manner that would not “diminish the extent of lands 
allotted to the Indians.” 
3. To be able to appropriate land for public works of buildings required by the 
Dominion government on any Reserve provided that “due compensation being made 
to the Indians for the value of any improvements thereon, and an equivalent in land or 
money for the area appropriated” be given. (INAC, 1971, p. 3) 
 
Treaty Presents  
In addition to the above terms, the First Nations received the following one time gifts for 
signing the Treaty: 
 For each Chief: $25.00, a coat, a silver medal, and a flag. 
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 For each Headman: $15.00 and a coat. 
 $12.00 for every man, woman, and child. (INAC, 1971, p. 3) 
After the first annuity or payment, every man, woman, and child would be given $5.00 
forever to give recognition to the terms of the Treaty. The Chief and Headmen (now known as 
Councillors) would receive the amount indicated above for Chief and Headman. It is not known 
if the Chief of the Duck Bay Band had been present at the negotiations at the Qu’Appelle Lakes; 
therefore, like other bands not present, they were asked to sign an Adhesion to Treaty Four as 
soon as possible.  
 
The Adhesion of Bands to Treaty Four 
In following months and years, several Treaty Four Adhesions were signed by tribes that 
were not present at the original negotiations. This included Waywayseecappo who signed at Fort 
Ellice on September 21, 1874; six more Cree, Ojibway, and Stoney (also known as Assiniboine) 
tribes who signed at the Treaty Annuity in 1875 at Qu’Appelle Lakes; the two bands of Keys 
(Cree) and two bands of Keeseekoose (Ojibway) who signed at Swan Lake on September 24, 
1875; three other Ojibway tribes who signed at Fort Pelly in 1876; and the Assiniboines who 
signed at Fort Walsh in 1877.  
Minaigoziibiing, or Pine Creek First Nation (then known as the Duck Bay Band) signed 
the Adhesion to Treaty Number Four on September 24, 1875 at Swan Lake, North West 
Territories (NWT) under the nominal (existing in name only) Chieftainship of Keeseekoose 
(Gallo, 1980, p. 1). This Adhesion took place one year after the Treaty Four had been concluded 
at the Qu’Appelle Lakes in Saskatchewan. An Adhesion is an acceptance of the terms of the 
original Treaty. The Chiefs and Headmen and their people who joined Treaty Four were promised 
that they would receive the same terms and rights as agreed in the Qu’Appelle Treaty of 1874.  
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It is not known why the representative chief for the Duck Bay Band, Chief Keeseekoose 
or Little Sky, was not present at the Qu’Appelle Treaty negotiations, but he may have been out 
hunting as many others were doing that September. It is known that a man called Mowaise was 
written down as representing the Shoal River and Duck Bay Indians in Governor Morris’ 
memorandum in 1874, which listed the Chiefs and Headmen at Fort Qu’Appelle: “Representing 
Shoal River and Duck Bay, Winnipegoose, Mowaise represents the whole” (as cited in Gallo, 
1980, p. 1). 
In the Treaty Annuity Payment lists for 1876 and 1877, Mowaise was listed as a member 
of the Keeseekoose Band and not as a Headman; therefore, it is assumed that he was a member 
of the Keeseekoose Band and not the Duck Bay Band. In the Treaty Commissioner’s report dated 
October, 1876 he states that:  
There is little evidence that Keeseekoose was ever the Chief of the Duck Bay 
Band. About a dozen families, belonging to the Keeseekoose Band, live at Duck Bay 
where they have houses and gardens; they consequently do not wish to remove to any 
other locality. We agreed that this Band should have another Headman appointed by 
those belonging to this section, which was done....[Joseph Beauchamp was the chosen 
Headman]. This Band is divided into several parties who have been settled in different 
localities and never before connected as a Band (as cited in Gallo, 1980, p. 1). 
The members of the Duck Bay Band had been included as part of the Keeseekoose Band 
when in fact they were separate bands. It is believed that the Treaty Commissioners were 
attempting to implement a policy directive of the Minister of Indian Affairs, David Laird, which 
stated: “The Minister thinks that the reserves should not be too numerous, and that, so far as may 
be practicable, as many of the Chiefs of Bands speaking one language, as will consent, should be 
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grouped together on one reserve” (as cited in Gallo, 1980, p. 1). In most cases, bands that were 
grouped together like this ended up going their separate ways within a year, which is what 
happened with the Duck Bay and Key Bands. In 1875, Chief Keeseekoose signed the Adhesion 
to Treaty Four at Swan Lake on behalf of the two Ojibway bands he represented as reported by 
Commissioner Dickieson:  
We explained the terms of the Treaty and persuaded them that the object sought 
by the government was their benefit. This having been done, they agreed to accept the 
terms offered and presented their Chiefs. As members of both the Cree and Saulteaux 
tribes belong to this post, and they could not agree to live in one band under one Chief, it 
was considered advisable as a solution of the difficulty to allow each its own Chief, but 
the bands being small we restricted them with respect to the number of headmen allowing 
only two for each band (PAM, 1875, n.p.).  
In choosing of reserves, Keeseekoose wanted his reserve surveyed near Swan River and 
so did the Key, who signed on behalf of the Cree. Eventually, these two bands requested to move 
their reserves to Saskatchewan where they are located today. Duck Bay Band, though, wanted 
their reserve at the location where they had been for many years, off the shores of Lake 
Winnipegosis, and the Shoal River Band wanted to remain at Swan Lake which was their 
traditional area. 
 
Outcome of the Treaty 
In general, the Treaties with the First Nations people of Canada have not been a complete 
success. The British had a long history of signing Treaties with different nations of the world, so 
naturally they saw the Treaty system as a way to bring peace, law, and order to the North West 
Territories (NWT). It was also a peaceful way to get clear title to all the lands in the country, so 
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they could implement their governance across the country. This was the goal of the first Prime 
Minister, Sir John A. Macdonald.  
The British had defeated the French and the United States in battles over the country, so 
now they believed that they had sole proprietorship of all lands in Canada. The only barrier they 
saw to their governance of the country was the Aboriginal people’s title to the lands in question.  
The issue of the Hudson’s Bay Company’s interest in Rupert’s Land was never 
satisfactorily dealt with because the First Nations were not happy about not being consulted in 
regards to their lands and territories. As a result, they had a difficult time signing the Treaties 
because they did not trust the British. Rupert’s Land was a huge tract of land that covered almost 
the whole area to which the Hudson’s Bay Company had claimed ownership in the 1600s for 
exclusive trade use.  
The Aboriginal people’s beliefs that no one could own the land, and that the land was 
central to their existence, was expressed by the ceremonies that they held before doing anything 
important. They believed Maamaa Aki (Mother Earth) was given by the Great Spirit to be shared 
by all, and as such, all are responsible to live in balance with nature:  
Central to Aboriginal beliefs was the interdependence of all living things. Every activity 
was accomplished by ceremony, prayer, and ritual because the people believed that every 
activity had the potential to affect the balance of nature. The wisdom of this worldview 
has become more evident to non-Aboriginal people as our natural environment has 
become threatened by pollution and the destruction of resources (Francis & Riddoch, 
1995, p. 18).  
The First Nations leaders had an enormous decision to make about the future of their 
people in this country and whether they could survive as a people. In the Treaty negotiations, the 
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First Nations people were at a huge disadvantage, for several reasons. The First Nations people 
had been decimated by deadly diseases of the Whiteman to which they had no immunity. Their 
populations would no longer be able to fight and defeat the British to protect their lands and 
resources without help from other countries, such as the Thirteen Colonies had received. Now 
they faced impending starvation because of the relentless slaughter of the buffalo by traders, 
trappers, and settlers alike. As a result, they were compelled to sign the terms of the Treaty 
agreements whether they liked them or not. 
The First Nation leaders made a huge effort to try to foresee the future and to make the 
best possible decision for the survival of their nations. They relied on Gichi Manidoo to guide 
them with the knowledge and power to make the right decisions for those yet unborn. This was a 
great task to bear, but they did it. Today, First Nation Treaty people live with the consequences 
of those decisions.  
 
Weaknesses of the Treaty Agreement 
There is a general feeling by First Nations people that the “sacredness and political 
integrity of Treaty Four has been under constant erosion and threat of extinction ever since those 
signings” (Treaty Four First Nations, 1996, p. 3). The Dominion Government at the time found it 
difficult to implement the terms of the Treaty, but wasted no time in parcelling off the lands for 
settlers. The following points highlight some of the weaknesses of the Treaty signed with the 
British government:  
1. The Indians often did not understand the full implications of the Treaties because of 
the different traditions, customs, and beliefs of the signing parties. The First Nations 
did not believe in private ownership of the lands. All humans had to live in harmony 
and balance with nature in order to survive on the planet. They believed this to be the 
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will of the Gichi Manidoo. The Europeans came to this country with long-established 
systems of land ownership and believed in exploiting the land and all its resources in 
the name of progress and profit.  
2. Few First Nations were able to speak and understand English fluently and the Treaty 
Commissioners did not know how to speak Cree or Ojibway; therefore, they had to 
rely on interpreters. This was a huge drawback because much of the meaning was lost 
in the translations. It is not known if the Cree interpreter was able to speak and 
understand Ojibway, or if he had the help of others to help him translate what was 
being discussed or offered. Both sides repeatedly said that they did not understand 
what the other side was trying to say.  
3. The First Nations did not trust the Whiteman. There were misunderstandings on both 
sides. The Commissioners used flowery language to persuade the Indians and often 
referred to them as Her Majesty’s red children. In using these kinds of terms to 
address the First Nations, it is obvious that the Commissioners did not see the First 
Nations as equal partners. According to the government, “The Indian contribution 
was confined to ‘intransigence’ and the making of ‘extravagant demands.’... 
[However],...the Indians, and not the government, were responsible for introducing 
most of the important Treaty terms” (Price, 1980, p. 5). 
4. When the First Nations showed a reluctance to sign the Treaty, the Commissioners 
used the threat of leaving the negotiations without any compensation to them. The 
First Nations were repeatedly told that many immigrants would soon pour into the 
country looking for lands and that they must make up their minds now. These realities 
put a tremendous amount of pressure on the Indians to come to an agreement. 
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5. The presence of military troops was used as an attempt to intimidate or impress the 
Indians into signing Treaties and gave the Commissioners a military advantage.  
6. The Treaties were written in a Victorian legal language which was difficult, if not 
impossible, to be read or translated properly into the First Nation languages. It must 
be remembered that the Treaty Commissioners were well-educated English 
politicians, and at the time, very few First Nations people were educated in that way. 
7. Implementation of the Treaties was an enormous task for the Dominion of Canada to 
undertake and as a result, the terms of the Treaties were soon violated by the 
Government. For example, “the ink on the documents was not even dry in 1874 
before the Canadian government began to parcel up the territories in the North-West 
into various jurisdictions” (Treaty Four First Nations, 1996, p. 3).  
8. The government dealt with the Treaties on an as-needed basis, which left First Nation 
people in the west and north without help to face impending starvation, invasion, and 
lack of law and order.  
9. In later years, the overlapping of provincial and Treaty lines further fragmented the 
Treaties. “It is a basic insult to the Treaty First Nations of this country to put 
provincial boundary lines and jurisdictions on a higher plane than those of our 
Treaties, most of which preceded and enabled Canada’s western Constitutional 
development” (Treaty Four First Nations, 1996, p. 4). 
10. The First Nations had an oral culture and society. They did not write things down. 
Their word was considered sacred when they went into Treaty negotiations with the 
British Crown. “The Government has insisted on written documents while Aboriginal 
parties have considered the oral arrangement—whether reflected in the written 
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document or not. Courts have favored the Aboriginal position” (RCAP, 1996, Vol. 2, 
p. 3).  
11. When the Treaty was written, there were terms added to the documents which were 
not discussed at the negotiations; for example, the “The Crown can appropriate land 
for public works of buildings required by the Dominion government on any reserve 
provided that due compensation [is] made to the Indians” (INAC, 1971, p. 3). 
12. First Nation people ceded huge tracts of land for small reserves, most of which were 
not good agricultural lands. It is believed by First Nation leaders that settlers coming 
into the country were given more land than First Nation families, and the settlers did 
not have to give anything up.  
 
Strengths of the Treaty Agreement 
Although the Treaties were negotiated under circumstances favoring the British 
Government, the First Nations of Manitoba still consider the Treaties to be some of the most 
important documents that they have signed. The following are some advantages to the Treaty 
Agreement for First Nations: 
1. First Nations were able to secure tracts of land, which were to be located where they 
preferred, where they could live in security, and where they could have a place to call 
their home. Often, however, it was found that lands allotted to the First Nations were 
lands that were not very fertile. The best lands were reserved for the settlers and if 
some settlers wanted the fertile lands of a First Nation, the First Nations were forcibly 
relocated. An example is the St. Peter’s Reserve (Peguis) in the Red River valley; the 
people from that reserve were deceived into giving up their lands for other low-lying 
lands in the north. 
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2. First Nations were guaranteed the right to hunting, fishing, trapping, and gathering on 
their lands and traditional territory, and on ceded lands provided that they did not 
encroach on other people’s lands; this right promised First Nations people that they 
could continue pursuing their traditional lifestyle to support themselves.  
3. First Nations were successful in negotiating for schools and teachers for their 
communities where the government would help them with buildings and funding. 
4. First Nations were successful in negotiating for assistance with farming and ranching, 
if that is what they wished to do. In many cases, First Nation people already had a 
number of horses, cattle, and gardens. For example at Duck Bay in 1876, it was 
reported that “a number of Chief Keeshikonse’s band have horses and cattle and 
planted potatoes and other root crops” (A. McKay, PAC, Vol. 3642, 1877, p. 22).  
5. The First Nations were promised a Medicine Chest to help with illnesses and 
emergency assistance for all time. From this promise flowed the medical assistance 
for First Nation families that is still available today.  
6. The government promised to protect the lands and welfare of First Nation people, 
which was a binding obligation to preserve Treaty lands and protect Indian Nations. 
The trust responsibility applies to all Canadian governments and not just to those 
charged with the administration of Indian Affairs (FSI, 1979, p. 8). For example, 
when the Manitoba Lands Transfer Agreement was signed in 1930, the provincial 
government had to ensure that lands required for Treaty Land Entitlement would be 
made available (Province of Manitoba, 2011, p. 1). 
7. The Treaties were signed on a nation to nation basis. This meant that the Treaties are 
a legitimate and legal agreement where “the French and British Crowns recognized 
137 
 
the Aboriginal nations as self-governing entities with their own systems of law and 
governance and agreed to respect them as such” (RCAP, 1996, Vol. 2, p. 2). This is 
an important consideration for First Nation people because they have always 
maintained that they did not give up the right to govern themselves when they signed 
the Treaties.  
Although, it may seem that the weaknesses may outweigh the strengths of the Treaty, it is 
important to understand that it was signed on a nation to nation basis; therefore, it recognizes 
Aboriginal sovereignty and the right of First Nations to determine their own destiny. 
 
Conclusion 
The Treaties are just as important today as they were 150 years ago. In many ways, the 
Indian Act has overshadowed the Treaties, but First Nations people and all of Canada must 
understand that the Indian Act was legislation put in place to implement the Treaties and to help 
administer and safe-guard the affairs of First Nation people. Through public education in First 
Nation communities and in all of society, Canadians may be able to understand that the Treaties 
are important documents that allowed peaceful immigration and settlement to occur. Canadian 
society can continue to enjoy the benefits of the lands and resources that the First Nation people 
so generously shared with the newcomers by signing the Treaties.  
It is important for Aboriginal children and youth to understand that the Treaties are not 
remnants of the past. They are living documents that need to be updated, renewed, honored, and 
recognized by all members of society at every generation, because they are agreements made to 
last forever. They need to be reviewed and renewed every few generations to keep them current. 
Over the years, many Treaty rights and benefits of First Nations have been breached by 
the federal and provincial governments. Many land claims are still outstanding; as well, many 
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Treaty promises were never fulfilled. The Treaties signed with the First Nation people of Canada 
are part of the Canadian Constitution of 1982, under Section 35 and 25, which recognize and 
affirm existing Treaty and Aboriginal rights.  
The term Treaty Indian usually refers to members of First Nations whose ancestors 
signed Treaties; however, all Canadians can be called Treaty people because the Dominion 
Government signed the Treaties on behalf of all Canadians (RCAP, 1996, Vol. 1, p. 128). As 
such, “We are all Treaty people” and the Treaties bind all of us in mutual responsibility and 
respect.  
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Chapter 6 
Lands and Resources ~ Changes Over Time 
The lands of the Anishinaabeg of Minaigoziibiing spanned far and wide as the people 
travelled and hunted in their traditional territories. Their traditional territories extended into the 
Duck Mountains to the west, where in the fall, Anishinaabe families hunted and gathered food 
for the winter. While there, they visited and celebrated with one another. Steve Boyachek, a 
settler from Sclater, Manitoba, remembers an Indian Trail: 
The Indians (from Lake Winnipegosis) had a trail from the lake through Sclater and into 
the Duck Mountains. It was called Indian Road because they made that road before the 
White people were here. They used to come to Sclater every summer around raspberry or 
blueberry time. A little way north of Sclater River there is a ridge and there they used to 
put up as many as fifty or sixty teepees. They were very friendly. They were very good 
hunters and trappers and many today still are. They tanned moose and deer hides and 
sewed coats and moccasins. (as cited in Pine River History Committee, 1982, p. 46) 
Hunting areas and trails went as far south as the Riding Mountains in the hunt for buffalo, 
moose, and elk. There are stories about the old trails that were followed and the camp sites that 
were made along the way. Before the highway was built to join Duck Bay to Smokey Island in 
Minaigoziibiing, there was a lake trail called Duck Bay Trail. Another trail from Smokey Island 
to Camperville was not passable in the spring due to mud and the high water table, so they had to 
travel by boat to reach Camperville after ice breakup. Another trail went from Camperville to 
Winnipegosis. This trail is hardly recognizable today but can be seen here and there along the 
way closer to the lake. “Mail was delivered by horse to and from Winnipegosis once a week to 
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the region, including Camperville, and the mail always got through, regardless of weather or 
road conditions” (Pine River History Committee, 1982, p. 29).   
Today, there are few Elders left who remember these areas and trails in the traditional 
territory. Every summer, though, the Anishinaabeg still travel into the sands of Kettle Hills and 
Cowan following the old trails to pick blueberries, something they have done for hundreds of 
years.  
In the 1890s, the Haylands of the Swan River Agency, north of Minnitonas, is also where 
the Anishinaabeg were given land to cut hay for the cattle and horses, and where some families 
had homes and gardens. These Haylands were to be shared with other First Nations in the Swan 
River Agency who signed Treaty Four. This chapter will discuss what happened to the Haylands 
and why the Dominion Government seized these lands. The extent and nature of the lands and 
resources of Mina’igoziibiing will be reviewed. 
In Duck Bay, the waters of Lake Winnipegosis brought plenty of fish and waterfowl to the 
Anishinaabe people who depended on it for survival, and later, as a means of making a living. 
These factors are the main reason why the Duck Bay Band picked this location for their first 
surveyed Reserve lands. Although the lands in that region are full of swamps and bogs, and small 
lakes, rivers and wetlands, they attracted hundreds of ducks, geese, and other birds that helped 
provide a source of food to the people. Every spring, children and their families would go out on 
the land to pick seagull and duck eggs. The lands and waters today still provide supplementary 
food for the Anishinaabeg when they are in times of need.  
The First Nations of most of the Manitoba Treaties ensured that the right for hunting, 
fishing, trapping, and gathering was included in the Treaties, so they would have a way to 
survive as well as to preserve this traditional way of life for future generations. Over the years, 
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hunting, fishing, trapping, and gathering has been used as a supplement to cattle-raising and 
gardening. Today though, cattle-raising has been replaced by welfare due to the lack of 
employment and economic development opportunities in the area. As well, not many young 
people seem to be interested in raising cattle due to the low return in the business.  
 
Treaty Four Adhesion of Duck Bay Band in 1875 
In the 1870s, the Dominion of Canada was very interested in signing Treaties with the 
First Nations in the North West Territories (NWT). These Treaties were necessary according to 
the Royal Proclamation of 1763 where the British Government promised that First Nations 
people would be offered Treaties before any settlers were allowed on Indian lands. The goal of 
the Dominion Government was to secure the lands for White settlers in order to protect the 
borders from United States invasion of the North West Territories (NWT). Before the Dominion 
Government could bring in settlers, they had to sign Treaties with the First Nations in order to 
secure the lands and to gain the peace and cooperation of the Indian people in the newly created 
province of Manitoba. This was the basis for the Treaties of the NWT which began in 1871.  
In 1874, at the Qu’Appelle Lakes in what is now Saskatchewan, Treaty Four was signed 
between the Cree and the Ojibway nations (called Saulteaux in the text of the Treaty) who were 
within the lands from the west side of Lake Winnipegosis in central Manitoba, and into central 
and south Saskatchewan. At those negotiations, Treaty Commissioner Alexander Morris wrote 
that Mowaise represented the Duck Bay and Shoal River Bands; however, he was not a chief and 
did not sign the Treaty (PAM, Vol. 1561, 1874, para.3). This is the first evidence that there were 
members of the Duck Bay Band present at the negotiations.  
Chief Keeseekoose, who later signed the Adhesion to Treaty Four on behalf of the Duck 
Bay Band, and his band, was not mentioned at the Treaty Four meetings. The leader of the Duck 
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Bay Band is not mentioned either, so it is likely that they were not there. In the Treaty pay lists 
of 1876 and 1877, it is interesting to note that Mowaise is listed as a member of the Keeseekoose 
Band and not of the Duck Bay Band. He was also not listed as a Headman on any annuity pay 
lists.  
In 1875, the Treaty Commissioners assigned to the Treaty Four annuity were W. J. 
Christie and M.G. Dickieson, who had been present at the original Treaty Four negotiations at 
the Qu’Appelle Lakes in 1874. William Wagner, the government land surveyor, was also present 
to determine what lands the Bands wanted for their Reserves. The task of the Treaty 
Commissioners was to give out the annuity payments and supplies promised in Treaty Four, and 
to secure Adhesions to the Treaty from those Bands who were not present at the 1874 
negotiations. An Adhesion refers to a legal agreement joining into the Treaty by First Nation 
tribes.  
Prior to leaving Winnipeg for the NWT on July 15, 1875, the Commissioners received 
their instructions from Deputy A. I. Meredith, which stated that due to the government facing 
economic cutbacks, the Minister of Indian Affairs, David Laird wanted the following guidelines 
to be followed: 
The Minister thinks that the Reserves should not be too numerous, and that, so far as may 
be practicable, as many of the Chiefs of the Bands speaking one language as will consent, 
should be grouped together on one Reserve. (LAC, Vol. 3622, 1875, p. 3). 
On September 24, 1875, Chief Keeseekoose signed the Adhesion to Treaty Four at Swan 
Lake on behalf of his band and the Duck Bay Band.  After the Treaty adhesions were signed, 
Chief Keeseekoose (Ojibway) and Chief Ow-tah-pee-ka-kaw or “The Key” (Cree) were asked if 
they would join together and accept one Reserve and one chief. They refused to this, so the 
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Commissioners decided that it would be best if both Bands each had one Chief and two 
Headmen instead of four headman as agreed to in the Treaty, because they were smaller bands. 
According to Christie’s report, this was agreed by both Chiefs. 
Marvin McKay, Lands Claims Advisor and Researcher at Pine Creek First Nation 
(formerly the Duck Bay Band), said that the government’s “amalgamation policy” of grouping 
bands together was never discussed at the Treaty Four negotiations in 1874. In a letter to Perry 
Bellegarde, he said that “even though the instructions state that only those Bands consenting 
would be grouped together; there is no concrete evidence that these were the procedures used” 
(M. McKay, personal communication, June 19, 1991). In fact, he believes that the Dominion 
Government was in direct violation, not only of the Treaty Four agreements, but also of their 
own Order in Council of July 20, 1874, where they specifically stated that “Treaties should be 
concluded with the Tribes of Indians inhabiting the territory therein” (M. McKay, personal 
communication, June 19, 1991). 
The fact is that the real leader of the Duck Bay Band never signed the Adhesion to Treaty 
Four because Chief Keeseekoose was not the Chief of the Duck Bay Band. The only written 
evidence available is Christie’s report which states that they were able to convince the 
“Saulteaux” to join the Treaty Adhesion under Chief Keeseekoose. This statement is one sided, 
and this argument may justify a claim that the Duck Bay Band, as well as other First Nations, 
never did sign or agree to the Adhesion. The final argument that the Department of Indian 
Affairs gave is that when the Duck Bay Band accepted the annuity payments it was proof that 
they agreed to the Treaty Adhesion (L. Jolson, personal communication to Chief C. McKay, May 
21, 1991).  
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In his report to the Pine Creek Band, Jim Gallo of Indian Affairs gives other examples of 
the amalgamation policy of that time:  
The most notable examples in Manitoba during this period were the “Fort Ellice” Band (5 
Bands), “The Pas” Band (3 Bands), the “Island Lake” Band (5 Bands), the “Moose Lake” 
Band (2 Bands), and the “Berens River” Band (2 Bands). Quite often bands living a 
considerable distance from one another would be listed under one Chief. The larger group 
would be “allowed” a Chief while the smaller ones would be “allowed” only a Headman 
(also called a Councillor). (J. Gallo, Report to Pine Creek Chief and Council, May 21, 
1991).  
In order to distinguish the different bands on a Treaty pay list, the Treaty Commissioners 
were instructed in July 20, 1875, to prepare the annuity sheets by the use of special reference 
checks by using a different letter for each band: “Each check bears a letter and a number, the 
former to represent the Band and the latter the head of the family” (LAC, Vol. 3622, 1875, n.p.). 
Each head of a family was expected to use the same letter and number every year when receiving 
his annuity. 
In the Annuity Lists for the Keeseekoose Band in 1875 and 1876, the members of the 
Duck Bay Band were listed under the letter “I” and the Keeseekoose Band members were listed 
under the letter “D.” In 1877, the Duck Bay Band went under their own Annuity List separate 
from the Keeseekoose Band because it was recognized by the Commissioners that they were a 
separate Band who were never before connected as a Band (J. Gallo, personal communication, 
May 16, 1991).  
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Period after the Treaties 
Many First Nations had no desire to settle on reservations after the Treaties were signed. 
It was difficult to change a nomadic people into agriculturists who lived in only one location. It 
would take time for this transition to take place. They also did not trust the Whiteman. In 1877, 
one of the Commissioners named Angus McKay reports the reason for this: 
Many [Indians] were very unwilling to point out localities or to entertain the idea at all 
from a misunderstanding that once they accepted Reserves they would come under the 
subjections and control of the Whiteman. I pointed out where they were in error and at 
last they agreed. (LAC, 3642, p. 22) 
Although some of the early government officials may have been sincere about doing 
what was “in the best interests” of First Nations people, it was inevitable that the distrust the 
First Nations had for the Whiteman would soon be realized. Once the Treaties were signed, the 
government was very slow in fulfilling their terms of the Treaty.  
Angus McKay reported that in August 2, 1877, when he arrived at Fort Ellice to give out 
annuity payments, he found “a great many there in a starving condition. I gave them flour, tea, 
and tobacco. In the evening ... the pemmican made its appearance in the carts of Mr. Lagarie” (as 
cited in LAC, 3642, para. 3). In his travels to meet the Bands for their Annuity payments, A. 
McKay noticed that grasshoppers had destroyed many of the First Nations’ crops, which 
probably contributed to the lack of food for people. 
 
Loss of Buffalo and Impending Starvation, 1870s to 1880s 
 In the late 1870s, the First Nations continued to be affected by diseases such as small pox 
and measles, to which they had no immunity. At the same time, there was a major decline in the 
number of buffalo herds in the prairies. The First Nations of the NWT were worried about their 
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food supplies and medicines, and that concern was a major factor in their willingness to sign the 
Treaties. The Dominion Government was also aware of these concerns and used them to their 
advantage. The United States and Canada were preparing to build railways throughout the 
country as a way to help settle the countryside, promote agriculture, and bring law and order to 
the west.  
The buffalo were becoming extinct due to the influx of hunters and White settlers into the 
west. “There were perhaps 60 million buffalo milling back and forth over the invisible border 
when the slaughtering started. By 1875, the herds had diminished enough to threaten famine” 
(Finlay & Sprague, 1989, p. 213). The Newcomers had more high powered rifles; and buffalo 
hides, tongues, and pemmican were in heavy demand in the trading posts that supplied tanning 
companies in Europe. Many White traders and First Nation and Métis people thought that there 
would be no end to the buffalo because there were so many, but the buffalo were being killed for 
sport off the railway trains.  
This was encouraged by the US government who wanted an end to the Indian wars and 
the clearing of lands for settlement. The railway served to speed the slaughter of the buffalo. In 
fact, “sport hunting was encouraged by the railroads and offered special buffalo hunting 
excursions that were widely advertized....[and where] shots were fired from the window of 
moving railcars” (Hanner, 1981, p. 242). 
In 1876, the Chiefs and Headmen from Treaty Four requested that the government do 
something to save the buffalo. They sent a letter to Dewdney, the Minister of the Interior, 
explaining about the urgent situation of the buffalo that were being killed off so quickly. The 
buffalo were further endangered by the arrival of 5000 Dakota in southern Manitoba and 
Saskatchewan because they were escaping from the United States where they were at war against 
150 
 
the U.S. troops for their lands (Price, 1980, p. 26). The Dakota had defeated General Custer in 
1876 at Little Big Horn in South Dakota and Chief Sitting Bull brought his people to the NWT in 
Canada for safety.  
The Minister of the Interior, M. G. Dickieson, delegated the matter to the Council of the 
North West Territories to see if they could do something because they were closer and more 
familiar with the area and the situation. On March 22, 1877, the Council of the North West 
Territories established rules to limit buffalo hunting, but there was so much opposition to their 
laws that the policy was abandoned. The Council of the North West Territories reported to the 
Minister that the rules were implemented too late to serve their purpose; and so the buffalo were 
not able to be saved through the legal system. In the span of a few years, the buffalo was almost 
completely decimated in the North West Territories. The last wild herd in Manitoba was seen in 
1877, although individual buffalo were still found until the mid 1880s. “The last buffalo was 
reported in Manitoba ...in the outskirts of Souris in 1883” (Cherney, n.d., p. 3). 
The loss of the buffalo caused a crisis for the First Nations people. In order to survive, the 
Plains Indians had moved west to follow the buffalo. As a result, the Blackfoot were very 
concerned about the different tribes encroaching into their territory. Chief Sweet Grass of the 
Blackfoot asked the government to help the people who were starving and to meet with the 
Blackfoot who wanted to sign a Treaty in order to protect their lands. His message said:  
We heard our lands were sold and we did not like it; we don’t want to sell our lands; it is 
our property, and no one has the right to sell them. Our country is getting ruined of fur-
bearing animals hitherto our sole support, and now we are poor and want help—we want 
you to pity us. We want cattle, tools, agricultural implements, and assistance in 
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everything when we come to settle—our country is no longer able to support us. (as cited 
in Price, 1980, p. 16)   
The government finally sent some help. An Indian Commissioner was appointed to 
Treaty Seven area where it was felt the need was the greatest. Food supplies were rushed to Fort 
MacLeod, along with other emergency supplies, but it was not enough as there were so many 
First Nations people who needed help. The government saw this unfortunate event as an 
opportunity to get First Nations to settle on Reserves. If the First Nations settled on Reserves, the 
Government said they would give them food and supplies there. The government assistance 
being provided at Fort McLeod was to be only a temporary measure. The First Nations were 
expected to either settle on their Reserves and begin farming or, when the natural food supply 
returned, to go back to hunting.  
In 1879, it was reported that there were still a few First Nation bands that refused to settle 
down on Reserves. In order to change this situation, Honorable Edward Dewdney was appointed 
as Indian Commissioner with the task of helping to get the Indians on Reserves. The Indians 
were bribed with food and medical supplies if they would move onto their Reserves. The cold 
and mass starvation finally convinced the remaining First Nations that their only hope lay in 
settling upon the Reserves. The days of roaming over the land in the freedom of the hunt were 
coming to an end amidst the controls of colonialism. It was a very sad time in the history of First 
Nations in Canada. 
 
Beginnings of Métis Resistance in the Red River 
One of the reasons the Dominion Government wanted First Nations people to settle on 
Reserves is because of the emergence, and effects, of the Métis Resistance in 1869. Some First 
Nations leaders across the North West were being drawn into the resistance in support of the 
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Métis who were trying to protect their lands and rights to self-governance. The First Nations 
were not happy with Dominion Government officials who were not helping the First Nations as 
agreed in the Treaties.  
The Dominion Government was not fulfilling their Treaty obligations due to lack of 
management and because they were focusing their efforts on attracting immigrants to the 
country. As a result, there was unrest and anger among many First Nation leaders. When the 
Métis, under the leadership of Louis Riel, decided to establish a provisional government in the 
Red River to protect their lands from the settlers, instead of recognizing them, the new Prime 
Minister, Sir John A. Macdonald, sent in the North West Mounted Police (NWMP) to help bring 
law and order to the west. The first railway line across the country was completed quickly to help 
bring the NWMP to the Red River area to settle the Métis resistance. 
When they arrived at the Red River Settlement, near present day Winnipeg, the NWMP 
arrested some of the Métis, and Louis Riel fled into the United States. Other Métis fled west into 
the NWT into present day Saskatchewan (near Batoche). Shortly after, in 1870, the small 
province of Manitoba was created and the Manitoba government and legislature was established. 
The Métis were angry that their lands had been stolen and there was talk of another uprising. 
This caused unrest in all of the NWT during that time. 
 
Early Land Surveys  
In the early 1870s, some families were described in Indian Affairs reports as already 
having houses, gardens, cattle, and horses. Some First Nations people were becoming devoted to 
Christianity and were already being influenced by the missionaries to settle down long before the 
Treaties were signed. Nonetheless, most of the Anishinaabeg remained dependent on big game 
hunting, trapping, and fishing because that had been their way of life for generations. It was hard 
153 
 
for them to become full time farmers and to settle into one location when they had freely roamed 
their traditional territories. For them, settling on a little plot of land and not being able to travel 
where they pleased in their traditional territories was a difficult change to their way of life. 
In 1876, Wagner, the government surveyor, reported that he had met with the following 
bands to help them select locations for their Reserves:  
The Key’s Band (27 families) [chose] the west side of the Woody River which rises in the 
Porcupine Mountains and falls into the Swan Lake to the west of the Swan River. This 
band had been settled there for some time and has ground under cultivation and possesses a 
number of cattle and horses. 
Kiishikonse’s Band (36 families) want their Reserve at the east side of the Woody 
River opposite to the Key’s Reserve. This band likewise commenced to farm and has 97 
head of cattle and 57 horses among them. Both these bands have made considerable 
progress in farming as is evidenced by the number of horses and cattle owned by them, and 
are anxious to receive assistance. (as cited in Provincial Archives of Manitoba [PAM], 
1102, p. 9) 
The Duck Bay Band, listed under the Keeseekoose Band, however, wanted to live where 
they had always been—at Duck Bay off Lake Winnipegosis. As early as 1875, the Duck Bay 
Band had been asking for their own Reserve by Lake Winnipegosis, although they were counted 
as part of Keeseekoose’s Band in 1875-1876 due to the government’s amalgamation policy. It 
was agreed by Commissioners Christie and Dickieson in their report of October 7, 1876, to the 
Minister of the Interior in Ottawa that the Duck Bay Band be allowed to have their own Reserve 
and a Headman because it was recognized that they were a distinct band: 
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About a dozen families belonging to Keeseekoose’s Band live at Duck Bay, where they 
have houses and gardens; they consequently do not wish to remove to any other locality. 
We agree that this band should have another headman…which was done. This is a much 
larger band than we anticipated it would be when its adhesion was secured to the Treaty 
last year. And I see no reason why the full number of Headmen [i.e., 4] should not be 
allowed to it, notwithstanding it was agreed at the time that these should only be two.  
This band [Keeseekoose] is divided into several parties who have been settled in different 
localities and never before connected as a band. One of these parties is unrepresented by 
a headman and its members complain that they do not receive a fair share of provisions 
and implements. I would therefore, recommend that they be allowed a headman, which I 
think, will remove all causes of complaint on this score. (as cited in DIAND, 1877, p. 
xxxii) 
The Headman appointed by the people was Joseph Beauchamp. He is listed as Headman 
on the September 20, 1876, annuity pay list for Keeseekoose Band. The Duck Bay Band was still 
under the Keeseekoose Band that year. In 1876, Agent Angus McKay who assisted with the 
Treaty Four Annuity payments wrote the following report about the Duck Bay Band: 
The fourteen families of this band who have always lived at Duck Bay on Lake 
Winnipegosis request that a Reserve be given them at that place. And this was granted to 
them there as it could not be refused without doing a great injustice to them as they have 
houses and gardens there and have had a church built there for many years. There is very 
little farming land there being mostly wooded with many grass swamps, the timber being 
chiefly pine, spruce, poplar and birch with a few scrub oaks. (LAC, 3642, p. 47) 
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Keeseekoose Reserve 66 Survey of 1877 
 The Keeseekoose Band had their Reserve first surveyed in December, 1877, by Wagner 
on the Swan River. Agent Angus McKay, who assisted the bands in picking out their Reserve 
lands, described Keeseekoose’s land as follows: 
The Reserve for this band is on the north bank of the Swan River commencing at a point 
called the ‘Old Stages’ and extending down the river. It is almost entirely wood and 
swamp with very little farm land except for a strip along the river banks extending out in 
some places about a mile and in others only a few acres. It is certainly poor farming 
country and only fit for stock raising as it is well-sheltered by timber, mostly poplar and 
spruce, the former quite large and plentiful. There is any quantity of good tall grass in the 
swamps. Some of the band [members] were against taking this Reserve in that part of the 
country, but the majority were in favor. (LAC, 3642, p. 45) 
Wagner’s survey showed that the Keeseekoose Reserve 66 had 31,960 acres allotted. The 
September 1876 pay list for Keeseekoose recorded 263 people as paid annuities (which included 
the Duck Bay Band). Based on this figure, the amount of land surveyed at the Swan River was 
enough for 250 people or 50 families, which is close to the population count of the 1876 annuity 
list (Gallo, 1980, p. 2).  
 
263 people x 128 acres = 33,664 acres; however, Keeseekoose 66 was given only 31, 960 
acres, probably to make up for the difference for the families at Duck Bay.  
(Source taken from Pine Creek Treaty Land Entitlement Revision, 1980, p. 2) 
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Duck Bay Reserve (Keeseekoose 66A) Survey of 1878 
The Duck Bay Band was surveyed for the first time in February, 1878, by Wagner. In his 
report dated February 26, 1878, Wagner notes that he departed from Winnipeg for the Swan 
River country in October, 1877, to carry out the surveys. It is assumed that he used the annuity 
population figures for 1876 to complete the land survey and would not have known that 
Keeseekoose and Duck Bay Bands were now to have their own separate Reserves (J. Gallo, 
Research Report to Chief C. McKay, May 16, 1991, p. 10).  
 When the Duck Bay Reserve was surveyed, it was called Keeseekoose 66A on the map, 
and was allotted 9,620 acres (See Duck Bay survey map in Appendix 1). The land surveyed was 
enough for 75 people or 15 families, which was close to Angus McKay’s report in 1876 when he 
stated that “about 14 families belonging to Keeseekoose live at Duck Bay on the Winnipegosis 
Lake” (LAC, 3642. p.59). On September 29, 1877, it was the first time that the Duck Bay Band 
had its own separate Annuity Payments paid at Duck Bay showing a population of 82 people.   
9620 acres divided by 128 acres = 75 people approximately or 15 families. 
If Wagner had used the 1877 population figures for Duck Bay Band of 82 people, the 
band would have been entitled to an area of 10, 496 acres: 
 82 people x 128 acres = 10,496 acres 
The Duck Bay Band was due an additional 876 acres in 1878 (Gallo, 1980, p. 2). 
 
When Wagner, the government land surveyor, sent his final report that year in February 
26, 1878, he described the Swan Lake Bands as follows:  
The subdivision of Kishikouse Reserve at Duck Bay, under the leadership of Joseph 
Beauchamp—a counselor—has for a long time been unsettled as to where to choose the 
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Reserve. . . . The Reserve is in a splendid situation for whitefish but for farming purposes 
of not much value. On my arrival at Duck Bay I was received by Joseph Beauchamp who 
showed me the North East Corner of the Reserve; [we] blazed a large poplar tree...and I 
also engaged him to assist me in running the lines. After the Reserve had been surveyed 
to the entire satisfaction of the people at Duck Bay, I received a protest from 4 Indian 
families living at Pine Creek 12 miles south of the Reserve. It appears that this protest is 
supported by the Catholic priest at St. Laurent [F. Camper], who when meeting him on 
my return home was quite astonished that I had surveyed the Reserve. . . . He said the 
people agreed with him to oppose my survey. (LAC, Vol. 300, File 0644, 1878, p. 3). 
In any event, the survey for the Duck Bay Band was approved by an Order in Council by 
the Privy Council. This Reserve was made up of islands on the west shore of Lake Winnipegosis 
(See area maps in Appendix 1 and 2). It is not understood why the Band members chose islands 
except that they had lived in that area for many years and had made improvements there. There is 
also the fact that in those early days, various tribes may still have been attacking each other and 
the people of the Duck Bay Band may have felt safer on the islands where they could more easily 
defend themselves.  
The group that opposed the Reserve survey at Duck Bay did not want the islands to be 
the Reserve. They were planning, with Father Camper, to build a church and mission school near 
the Pine River. They wanted to be closer to the church and school. As well, the Pine River group 
stated that they wanted to be under the leadership of Kiwizensis (Little Boy) who had been their 
Chief for some time (PAM, Vol. 1522, 1877, p. 1). Kiwizensis was described as having been a 
guide for the missionary priests for several years and he and his family had lived in the area for 
many years. Kiwizensis later became a Headman and then Chief of the Pine Creek Band. 
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Early Land Use of the Duck Bay Reserve and its Resources 
Duck Bay had been used as a fishing station for generations by many First Nation and 
Métis people. It is still a great fishing area today, although there are not as many fish as in the 
early days. Duck Bay boasted an abundance of whitefish and pickerel (also called walleye), and 
ducks, geese, and other wildlife. The area had always attracted people on a seasonal basis, 
especially in the fall when it was fishing and hunting time. 
In the early 1900s, there was an excellent fishing operation at Duck Bay as described by 
Palmer (1973):  
The fish catch was hauled 50 miles with team and sleigh to Winnipegosis and then by 
railway which had reached there in 1897. Abe Sanoffsky, an adopted son of Barnabe, a 
store merchant from Camperville, built a fish plant at Duck Bay where the catch was 
packed in ice and shipped to the railway by him, rather than by individual fishermen. He 
used lumber from his saw mill to make boxes needed for fish packing. He also had ice 
houses built at several points on the lake for storage of fish. All these enterprises 
furnished employment year round with the result that the settlement stabilized at Duck 
Bay to help it become a thriving little community. (p. 2) 
In later years, as a commercial fishery, Lake Winnipegosis fishermen delivered their fish 
primarily to Dawson Bay, Duck Bay, and the Village of Winnipegosis to be trucked to 
Winnipeg. Although Duck Bay is no longer a Treaty Reserve, there is still a fishing station there 
managed by the Duck Bay Fish Packers.  
In 1859, there was a Hudson’s Bay Company (HBC) trading post at Duck Bay that was 
used as an outpost for Shoal River. The people were able to trade furs, fish, and salt at the post. 
There were salt springs nearby that provided another way to make a living for the inhabitants. 
159 
 
Visitors to the area, including the traders and missionaries, wrote that the Anishinaabe people 
wore wooden platforms under their moccasins because the salt destroyed the leather quickly 
(McCarthy, 1988, p. 102). The salt was sold to the HBC post, and it was also used to salt the furs 
for packing and transportation so they would not spoil.  
Petch (1990) who studied about the salt deposit sites in Manitoba, found in her research 
that salt-making at Duck Bay and Winnipegosis had been practised since pre-contact times and 
had been very successful: 
Two sites within the Manitoba Lowlands Saline Waterbelt hold great potential for 
Aboriginal salt-making activities: The Aschibokahn Site [Duck Bay], (FbMb-1) and the 
Winnipegosis Site (EjKx-3). . . .Father Belcourt noted that the production of salt was an 
important resource in the economy and it enabled the Saulteaux (Ojibway) and Métis to 
live comfortably in a permanent setting at Duck Bay (as cited by Petch, 1990, p. 54). 
These are some of the ways that the people made a living at the Duck Bay Reserve in the 
early days. They also had some cattle and family garden plots. They had a small Catholic church 
that received visits from the priests and missionaries at least once or twice a year, and were 
familiar with the missionaries at the time of the Treaties.  
 
Chief Keeseekoose Moves his Band to Saskatchewan, 1883 
Chief Keeseekoose and his people did not stay at their Swan River Reserve for very long. 
The Reserve had been surveyed in 1877 and by 1881, they were experiencing continual flooding 
on the Swan River. The fishing was poor and their crops were destroyed by frost. Due to the 
flooding, the hay was too wet to feed their horses and cattle. Slowly, his members started leaving 
the Reserve because they had no source of food. They were experiencing the famine that was 
affecting so many First Nations after the near extinction of the buffalo. Other big game animals 
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were also becoming scarce. Some of his people moved to Shoal River, and others went to Fort 
Pelly in Saskatchewan where they had crops of potatoes and barley at a place called the Gardens 
(M. McKay, personal communication, March 12, 2013).  
For a time, Keeseekoose returned to Duck Bay, which was his traditional territory. He 
met with the Indian Agent to ask the government for a new Reserve near the Cote Reserve in 
Saskatchewan. Life was not very good for them at the Swan River and few of his people wanted 
to return there. His request was approved by the Minister of the Interior and in 1883 a Reserve 
was surveyed for them in Saskatchewan, where they still live today (R. Townshend, personal 
communication, October 2, 1986). Their Reserve is still called Keeseekoose 66.  
When the Keeseekoose Band had their land surveyed in Saskatchewan, they were given 
only 18,307 acres, enough land for 143 people. In 1883, 163 people were paid annuity at 
Keeseekoose which would have entitled them to 20,864 acres (Gallo, 1991, p. 9). It is important 
to point out that the Keeseekoose Band had left a Reserve of 31, 960 acres on the Swan River, 
where they had lived for several years, even before the Treaty was signed, and had houses and 
gardens there, so they should have been entitled to the same amount of land in Saskatchewan. 
At about the same time, the Key’s Band also left their Reserve at Swan River, basically 
for the same reasons. Some of his people went to Shoal River and Indian Birch where they had 
made improvements and had family. The rest followed The Key to Saskatchewan just north of 
the Keeseekoose Band where they also had a Reserve surveyed in 1883. They still live there 
today.  
 
Connection to the Keeseekoose and Keys Bands in Saskatchewan 
Although the Keeseekoose and Keys bands were separate from the Duck Bay Band, they 
were all part of the Swan River Agency as it was called. They had signed the Treaty Four 
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Adhesion at the same time and many of the band members moved back and forth among the 
three Reserves as evidenced by the annuity paylists.  
In 1895, the bands were given Haylands near their former Reserves on the Swan River. 
Not long after, these Haylands were cancelled by the Dominion Government even though some 
First Nation families were living there and had houses and gardens there. The Dominion 
Government was pressured by settlers for access to these Haylands because, in their opinion, the 
land was not being used. The Treaty Four Bands are now in the process of researching a land 
claim for compensation for the confiscation of these lands without agreement by the bands 
involved. This will be discussed further in the Land Claims Section below.  
 
Request for Poplar Point to be added to the Duck Bay Reserve 
In January, 1878, W. C. Wagoner, the government surveyor, completed the first land 
survey for the Duck Bay Band for a total of 9,720 acres. By 1880, a letter was sent to 
Vankoughnet, the Minister of Indian Affairs in Ottawa, from the Archbishop of St. Boniface on 
behalf of the Duck Bay Band, asking for Poplar Point to be added to their Reserve. Poplar Point 
is the peninsula on Duck Bay where the village is situated today. The Archbishop wrote that the 
Band wanted Poplar Point because the islands they were living on were “entirely unfit for 
agriculture” and it was difficult to move hay to the various islands that the band members 
inhabited (LAC, Vol. 3727, 1880, p. 1). They could only move hay in the winter by dog team.  
On February 11, 1882, Indian Agent Martineau wrote to Graham, Indian Superintendent 
in Winnipeg, that the Duck Bay Band wanted Poplar Point up to Pine River where there was 
good hay ground. Martineau recommended that this change be approved as,  
the country surrounding the present Reserve is nothing but swamps and bugs. . . . Their 
cattle are dying on account of the scarcity of hay. . . . They also wish to build a school 
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house . . . a matter of impossibility at present as they are all scattered on the different 
islands composing the Reserve. (LAC, Vol. 3555, 1882, p. 1).   
Again on January 22, 1884, Father Camper from St. Laurent wrote a letter to E. McColl, 
Inspector of Indian Affairs in Ottawa, on behalf of the Duck Bay Band who wished a grant of 
land from Poplar Point to Pine River “ascending three to four miles on the west side with a depth 
of five miles on the whole length” (as cited in LAC, Vol. 3574, 1884, p. 3). Father Camper 
wanted to build a mission at that location and had a plan to join several First Nation bands 
together there. It was interesting to note that Indian Agent Martineau wrote a letter to E. McColl 
on March 25th, 1884, opposing a petition of the Duck Bay Band wanting to move to Pine River 
with other Catholic Bands to build a church and mission there. Martineau reported as follows: 
I met with the Duck Bay Indians and they were happy to be getting Poplar Point. The 
Indians of Duck Bay Reserve have never expressed to me their willingness to have Pine 
River alone as a Reserve with the exception of two or three families who have been in the 
habit of residing there. . . . In your report in which you recommend Poplar Point to be 
added to the Reserve, the Indians all expressed themselves as highly pleased and when 
granted they all propose coming on the Reserve. The Indians of my other Reserves have 
never mentioned to me personally nor had it ever been reported to me that they were 
willing to leave the several Reserves to which they belong for the purpose of establishing 
themselves at Pine River. . . . Father Camper should be advised to move his mission to 
Poplar Point where Indians of Duck Bay and Pine River are all willing to go when 
granted [Poplar Point] and will commence gardening in the spring in expectation of 
having it added to their Reserve. (as cited in LAC, Vol. 3574, 1884, p. 1-2)  
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In July 5, 1884, E. McColl wrote to Burgess, Minister of the Interior in Ottawa, that the 
Duck Bay band was desirous of adding Poplar Point to their Reserve. He asked if there was any 
objection to the request and if not, then to withdraw Poplar Point from sale under the Dominion 
Lands (LAC, Vol. 3727, 1884, n.p). On October 4
th
, 1884, L. Vankoughnet, Esq. sent Burgess, 
Deputy Minister of the Interior, the plans for Poplar Point to be transferred to the Duck Bay 
Band. (See plan of Poplar Point in Appendix 3) 
That was the last information gathered on the Duck Bay Band’s request for Poplar Point. 
It is not known if Poplar Point was ever actually transferred to the Duck Bay Band, but what is 
known is that this land was set aside and was awaiting approval from the Department of the 
Interior. Band members did move onto the land and built a small school and church there 
By December of 1886, more of the Duck Bay Band members were interested in moving 
their Reserve to Pine River and there was a petition signed by 33 men of voting age who 
approved this request. In 1885, Indian Agent Martineau had reported that a number of Halfbreeds 
wish to be withdrawn from Treaty. By August of 1886, Martineau reported that “the Indians of 
this Reserve . . . stated their urgent desire to be removed to Pine Creek, 12 miles distant and they 
request that a Reserve be surveyed for them at that point. . . . The Halfbreeds of this Band, who 
have withdrawn from Treaty, wish to retain as individual homesteads, many of them having 
comfortable farms with considerable improvements (DIAND, Sessional Papers, 1886, p. 59). 
 
Move of Duck Bay Band to Pine River in 1888 
In the early years of Duck Bay, before the Treaties were signed, the missionaries were 
travelling inland to visit the First Nations at their locations. The Catholic priests and missionaries 
travelled from St. Boniface in Winnipeg and were assigned locations by the Archbishop. Some 
of the early Catholic missionaries to Duck Bay were Belcourt, Darveau, and later, Camper, 
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Chamont, DeBretange, and Brachet. These priests had a great influence on the First Nation 
members of Duck Bay, Pine Creek, Camperville, and other First Nation communities along the 
lakes in Manitoba.  
Father Camper and Father Chamont were instrumental in convincing and assisting the 
Duck Bay band members to move to Pine Creek where they eventually built a large Catholic 
church and mission school. As early as December 31, 1875, a letter was sent to W. Provencher, 
the Indian Superintendant of Indian Affairs, from members of the First Nations including Duck 
Bay, White Mud River (west of Lake Manitoba or the Lake Manitoba Band also known as Dog 
Creek), and Duck Portage (Swan Lake) requesting to join together to form a Reserve “alongside 
Lake Manitoba, south of Duck Bay and under one Chief, Jean Baptiste Napakisit, the same who, 
from the beginnings, was chosen and designated as such” (as cited in PAM, Vol.1522, 1877, p. 
1).   
The members of the above bands sent a petition signed by forty-four men to David Laird, 
the Lieutenant-Governor for the NWT, to ask him to write a letter in their support to the Minister 
of the Interior, which he did on May 29, 1877. In this letter, he states that Reverend Pere 
Camper, along with a delegation from those bands, visited him and explained their desire to 
establish a Roman Catholic Mission at Pine River. He advised that “the government would do 
well to aid him [F. Camper] in this laudable undertaking. By establishing a mission among these 
Indians they will probably be able in a few years to raise sufficient by farming to support 
themselves” (as cited in PAM, Vol.1522, 1877, p. 1-4).   
In Wagner’s report of February, 1878, he mentions that Father Camper was “astonished” 
when he found out that Wagner had completed the land survey of the Duck Bay Band out on the 
islands. Father Camper had previously met with the Duck Bay Band who had agreed to oppose 
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the Reserve survey at Duck Bay and have it surveyed at Pine River instead; however, it seems 
that this plan was not carried out.  
The Duck Bay Band was under the leadership of Headman Joseph Beauchamp. Jean 
Baptise Napakisit (Kiwizensis) and his followers were the families who lived in the Pine River 
area. They were the families who wanted the Reserve surveyed at Pine River because they were 
converted Catholics who supported the Father Camper’s plan. Kiwizensis was mentioned in the 
missionary records as being a guide for the priests that came to the region and so he must have 
been a devoted Catholic by then. With his help and influence, the missionaries kept encouraging 
the Duck Bay members to move to Pine River, or Pine Creek as it was later called.  
The Indian Agent Martineau reported in 1885 that he did not want to see the Duck Bay 
Band, or any of his other bands to move to Pine River because, as he stated to the Minister of the 
Interior, it would undo all the work that they had done to get the Indians settled onto their 
Reserves and some had even finished building their little school houses. If they moved the bands 
to one location, they would have to close all the other schools they had started. As well, in April 
1884, Edgar Dewdney, the Indian Commissioner stated that: 
It would seriously disturb the present hopeful state of affairs in that district in several 
ways, by breaking up the various Reserves and incurring unnecessary expense in re-
surveying them, by weakening those small bands and consequently reducing the number 
of children available for school purposes . . . and by concentrating the Indians now living 
in the whole district into one locality, where the supply of food from hunting, fishing and 
farming would not be equal per soul for such a large community. (as cited in PAC, 
Vol.7776, 1884, p. 2) 
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In any event, by December 2, 1886, the members of Duck Bay signed a surrender to give 
up Duck Bay in exchange for Pine Creek. The Duck Bay Band had sent in their surrender to 
which they “unanimously” agreed to accept their Reserve at Pine Creek, but the surrender 
needed to be certified by the Indian Agent as required under the Indian Act. This proposal was 
approved by the Deputy Superintendant General of Indian Affairs on February 8, 1887, and was 
consented to by the Department of the Interior in May of 1887 (LAC, Vol. 3574, 1887, p. 1).  
On June 15, 1887, the Surveyor-General authorized Ponton, a government surveyor, to 
survey the Pine Creek Reserve in exchange for the Duck Bay Reserve and to ensure that the land 
was to be the same acreage as what they presently had (LAC, Vol. 3574, 1887, p. 1). Ponton 
completed this survey on August of that year, but apparently Ponton did not follow his directions 
carefully because the completed survey of Pine Creek totalled 9,145.6 acres, which was a 
shortage of 474.7 acres. The amount of land the Duck Bay Band had surrendered was 9,620 
acres.  (See Pine Creek Reserve Survey of 1887 in Appendix 4) 
The Federal Government, under Vankouhgnet, Deputy Superintendent of Indian Affairs 
in Ottawa, agreed that “the Half-breeds who have withdrawn from the Duck Bay Band and are 
still living on the Duck Bay Reserve be allowed to retain their homesteads on that tract” (as cited 
in LAC, Vol. 3574, July 8, 1887, p 6). Due to the slow response of government at the time, the 
surrender of Duck Bay Reserve for Pine River was not legally recognized until 1894.   
When the Duck Bay Reserve was exchanged for Pine Creek Reserve, 12 miles south, the 
leaders were told they had to surrender the Reserve land at Duck Bay. It is unfortunate that the 
Band did not keep Duck Bay as their traditional fishing station. M. McKay stated that when the 
Reserve was moved to Pine Creek, those remaining at Duck Bay had to sign out of Treaty and it 
became primarily a Métis community (M. McKay, personal communication, March 12, 2013). It 
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is not known if the people were forced to sign out of Treaty just because they did not want to 
leave their traditional area to move to Pine Creek Reserve.   
Joseph Beauchamp, the Headman of the Duck Bay Band, was recorded as signing out of 
Treaty in the 1886 Annuity list, along with several other band members. That year, Kiwizensis 
was elected as the Headman for the Pine River Band, and the band’s name was changed to Pine 
River. Still later, the name changed to Pine Creek Band and today, it is known as the Pine Creek 
First Nation. When the Anishinaabe people talk about any of these three communities of Duck 
Bay, Pine Creek, and Camperville, they are referred to as Minaigoziibiing which means “Spruce 
River.” 
According to M. McKay, Pine Creek Land Claims Researcher, some, if not all, of the 
Métis at Duck Bay were offered scrip, which was a grant of land giving them title to the land at 
160 acres each. McKay says that the scrip was the most devastating form of land grabbing...by 
the Government. Even though it was to help the Métis, many Treaty people also fell victim to 
this scheme and also signed out of Treaty. The unfortunate thing about those who took scrip is 
that they cannot gain Treaty status under Bill-C31 unless they had been enfranchised. (M. 
McKay, personal communication, March 12, 2013). 
 
Amalgamation Proposals Continue 
In 1897, Father Camper wrote letters once again promoting the Roman Catholic Church’s 
idea of amalgamating (joining) several Reserves at Pine River. In his letter, he argued that there 
were band members from Water Hen and Ebb and Flow who would be interested in moving to 
Pine Creek as their Reserves were under water that year. He mentioned that others from Riding 
Mountain and Rolling River are “anxious to place their children in our boarding school at Pine 
Creek, [and] they want themselves to settle near them” (as cited in LAC, Vol. 3566, 1897, p. 1). 
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The residential school had already been built from 1894 to 1897, and the Roman Catholic 
Church needed to recruit students to fill it up.   
In later years, there were more plans of joining the Reserves together, but it was not until 
1898 that a meeting was called with several Bands from Lake Winnipegosis and Lake Manitoba. 
This time the Dominion Government was agreeable to the plan because they wanted the lands for 
settlers who were moving into the region. The bands would have to give up their lands and move 
to Pine Creek. The plan, however, did not work because many band members changed their 
minds about leaving their traditional territories.  
Some families from other Bands eventually did move to Pine Creek on their own during 
the period from 1903 to 1907. Many people transferred to Pine Creek Band from 
Keeseekoowenin, Waterhen, Keys, Waywayseecappo, and Grand Rapids because they wanted to 
be closer to their children who were attending the Residential School. They wanted to give their 
children the opportunity to go to school to learn the skills of the Whiteman and to learn how to 
farm and fix machinery. All this training was going to be offered at the mission school. As well, 
a big church was going to be built and work was available for the people. Chief Kiwizensis and 
his people welcomed the new members and helped them build houses and get settled into Pine 
Creek.  As a result, there was an influx of people transferring their band membership to Pine 
Creek causing the population to double in size, as shown in the following chart: 
 
Figure 1: With the transfer of band members from Waterhen, Key, Keeseekoowenin, Waywayseecappo, 
Grand Rapids and other areas, the Pine Creek Band experienced a “population explosion.” Many of these 
people transferred to be closer to their children at the Residential School. (G. Nepinak, taken from Annuity 
Paylists) 
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The earliest band members had last names or Anishinaabe names such as Beauchain 
(later Beauchamp), Shartrais (later Chartrand), On Day Ya, Nay Ya Pit (perhaps Neapew), Anich 
chin, Easter, Francois, Que we zance (Little Boy – this may have been Chief Napakisit, but there 
are other First Nations who have this last name such as some in Cote Reserve), Genaille, Kee no 
shay (Jackfish), Brass, Titah Matim, and Snake. The spelling of the names really depended on 
who was giving out the Annuity Payments, so they are not always spelled the same. Some of the 
Duck Bay Band members were considered to be Métis, but they lived with the Anishinaabeg, so 
they were added to the Treaty List at that time. Later, when the Band was moving to the new 
Reserve at Pine Creek, some of the above families signed out of Treaty, as were mentioned 
previously.  
 When the new Band members were transferring to Pine Creek in the 1880s they had a 
number of last names. Katchiwe (Catcheway), Contois, Nipinack, Osoup, Gambler, McKay, 
Ross, Moosetail, Mecas, Paul, Ahneekay Geesick, Kee shee Kewinin, Teh tak wa pit, and 
Pangman are some of the new names that come up on the annuity lists for 1906. Many of these 
families are still there today; however, some people ended up moving back to their previous 
Reserves. 
 
1902 Addition to Pine Creek Reserve 66A 
On November 11, 1896, Chief Napakisit (Kiwizensis) began writing letters to the Indian 
Commissioners for an enlargement of the Pine Creek Reserve. He said that they needed more 
land to farm and the area given was now too small due to the increased population. He also 
wanted people who were living at Big Stone (at the Fifteen Mile Junction today) to have their 
land there and to have the Reserve extended to include them (LAC, Vol. 3566, File 82 pt. 30, 
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para. 2). Camperville was called Pine Creek Settlement at that time, and it was divided into lots 
for the non-Treaty people, mostly Métis, who had come from St. Laurent with Father Camper. 
They came to help build the residential school and the church. Some found jobs with the 
Hudson’s Bay Company. Many Métis ended up settling there. “Eventually this settlement 
became known as Camperville in honor of the ministrations of Father Camper . . . [and] around 
1914 this name was first used on a map” (Palmer, 1973, p. 14).  
Chief Flatfoot and the missionaries wrote many letters to the Governor General of Indian 
Affairs between the years of 1896 to 1901 asking for an enlargement of the Reserve. Finally, on 
January 6, 1902, after many years of petitioning the Government, the Pine Creek Band was 
approved by the Federal Government for an addition to the Reserve:  
Therefore, the Governor General in Council is pleased to order that the said fractional 
townships of 35, 36 and 37 in Range 19, West of the first meridian, shall be and are 
hereby set apart and appropriated as an addition to the Pine Creek Indian Reserve. (PAC, 
Vol. 3566, 1902, para. 2)  
The Reserve was surveyed again and received 10,700 acres added to the Pine Creek 
Reserve acreage of 9,145.6 for a total of 19,845.6 acres, which was much larger than the 10,496 
acres previously owed to them from 1878. According to Gallo (1980), the 156 people who had 
transferred from various bands to the Pine Creek Band from 1897 to 1907 did not affect the land 
increase that Pine Creek received. The additional land given included the land that was 
outstanding over the years (p. 7). Unfortunately, these newly transferring members were not 
allowed to transfer their Treaty land allotments to Pine Creek because of a stipulation in the 1895 
Indian Act which stated:  
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[When] an Indian of one band is admitted into membership in another band . . . such 
Indian shall cease to have any interest in the lands or moneys of the band of which he was 
formerly a member, and shall be entitled to share in the lands and moneys of the band to 
which he is so admitted. (Gallo, 1980, p. 154) 
According to Gallo (1980), if the new additions had been people entering Treaty for the 
first time, then Pine Creek would have received additional lands based on those numbers (p. 7).  
Although the Pine Creek Reserve did get approved for an enlargement for the Reserve, it was 
also due to the poor quality of the land in the Reserve, which had little land suitable for 
agriculture. 
 
Land Exchange of 1916 
The leaders wanted to promote agriculture in the area, as called for in the Treaty, but 
Township 37 soon proved to be unsatisfactory for that purpose. On August 15, 1902, a petition 
was sent to Indian Commissioner Laird from 32 men who did not want Township 37 (the former 
Duck Bay Reserve) because “there is nothing but water and a great deal . . . [of] swamp; we 
don’t want that because there is nothing for living” (PAC, Vol. 3566, 1902, p. 1) They wanted 
township 34, 35, and 36 in Range 19 and 20 instead. This was the section that included Pine 
Creek Settlement all the way to the Fifteen Mile Junction at Big Stone.  
From 1907 to 1909, Chief Napakisit wrote several letters to Lt .Governor Laird informing 
him that the land in Range 19 along the lakes was nothing but water and not suitable for 
agriculture as it was full of stones and swamp. He said they did not know that Range 19 was 
mostly water until they were shown on a map. Laird himself had sent him the drawing. Napakisit 
wanted more of Range 20 instead, which was further west, and now he also asked for the Duck 
Bay fishing station.  
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It is important to keep in mind that First Nation people still did not understand the land 
division process of the British Government who used the township and range grid system. They 
did not have a full understanding yet of land ownership and nor of having to settle down into 
square sections of land. They were used to moving freely in their traditional territories where 
seasonal hunting and fishing was good in order to provide for their families. Every tribe had their 
traditional territories that their people travelled in during certain times of the year.  
When Chief Napakisit saw on a map that Range 19 was over the lake he was very 
disappointed because he wanted fertile land where he and his people could plant crops, and be 
able to make a living. M. McKay said that the Elders of Pine Creek often commented that Pine 
Creek owned the lake at one time and this is probably the period of time they were talking about 
(M. Mckay, personal communication, Report to Chief and Council, March 31, 1992). The Band 
was assigned this section of the lake including the islands all the way to the Fifteen Mile 
Junction where Big Stone was as there were Treaty members living there (See map in Appendix 
5).  
On behalf of the Roman Catholic Church, Father Chaumont asked the band and the 
Indian Affairs Minister for a grant of land to build the church and new burial site, as the current 
graveyard was not suitable being too close to the sawmill. The Band, being devoted Christians 
under Chief Napakisit, agreed to transfer three acres of Reserve land to Les Reverends Pere 
Oblates of the Province of Manitoba for the price of one dollar. The acres were north of the 
boarding school. This was approved by Indian Affairs on October 4, 1909 for “use and 
occupation of three acres of land for church and burial purposes” (LAC, Vol. 6610, 1909, p.1).  
On June 22, 1916, the band formally surrendered 7, 740 acres, including the islands and 
lands south, and all of Township 37, which was formerly the Duck Bay Reserve. In exchange, 
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the band received an equal amount of land from the lake shore to the west portion of Range 20 
and Townships 35 and 36. The added west sections had more fertile lands, which had the 
potential for farming or ranching. The land given to the Roman Catholic Church was taken from 
this portion near the lake. In this exchange however, the band did not receive Duck Bay for their 
fishing station. As explained by the Privy Council documents of June 22, 1916: 
The Minster observes that the Indian Reserve as at the present constituted is spread over a 
number of islands and scattered portions of the mainland, extending for a distance of [18] 
miles from north to south, rendering it an inconvenient Reserve to operate. Under the new 
arrangement, as provided for by the proposed exchange, the Reserve would be in 
compact form and better adapted to the requirements of the Indians, who are well 
satisfied with, and have expressed their gratitude for, the arrangement. (LAC, Vol. 3983, 
1916, p. 2)  
Today, these are the approximate boundaries of Pine Creek Reserve except for some 
additional lots that have been added in recent years. The current acreage of Pine Creek First 
Nation is 20, 476 (Brass, 2013, p. 1). (See Pine Creek Survey of 1916 in Appendix 6) 
 
Land Claims of Mina’igoziibiing 
In 1980, the First Nations in Manitoba were undergoing research with the Federal 
Government to see which communities had outstanding land claims. In the research done for 
Mina’igoziibiing, by the Treaty and Aboriginal Rights Research Center in Winnipeg, it was 
determined that Pine Creek had no outstanding land claims due to the large increase in land 
allotted to the band in 1902. As well, over the years, the Chief and Council of Mina’igoziibiing 
have continued to pursue other lands and resource claims, some of which are summarized below. 
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Lot 4 Returned to Reserve 
In the late 1980s, it became necessary for the Band to make a request from Indian and 
Northern Affairs Canada (INAC) for Lot 4 of Township 35, near Camperville, to be added to the 
band’s allocation of lands. The Government of Canada was holding this portion of land as Crown 
Land. It was necessary to submit proposals to justify why the Band wanted this land, which was 
primarily for housing, a children’s playground, and small business needs. Marvin McKay, Pine 
Creek Land Claims Researcher, said that within six months the land was transferred to the Band 
(M. McKay, personal communication, March 12, 2013). On January 27, 1989, the Governor-
General in Council had set apart this land for the use and benefit of the Band totaling 28.9 acres 
more or less (DIAND, 1989, para. 1). 
The lands in Lots 1 to 3 had been previously returned to the Band in 1979. This is when 
the Federal Government gave the Roman Catholic Church $89,000. Clifford McKay, former 
Chief of the Pine Creek Band, said that the funding given the church was for outstanding funds 
owed them by Indian Affairs. Apparently, the Roman Catholic had built a log house for 
education purposes and other instructional buildings such as a blacksmith shop which Indian 
Affairs had approved and had said that they would reimburse the Church for these expenditures. 
(C. McKay, personal communication, March 13, 2013).  
Since the return of these four lots, there has been development of housing, a grocery 
store, and a gas bar business. The land is now owned by the band all the way to the lake in most 
of these lots. The only exceptions, according to M. McKay, are that the Roman Catholic Church 
still owns the land where the church, the priest’s house, and the monument are situated. As well, 
they may own a small parcel of land behind the church for waterworks purposes (C. McKay, 
personal communication, March 12, 2013).  
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Provincial Highway 272 from Duck Bay to Camperville 
In 1929, a petition was sent to the Federal Government requesting that a road be built to 
connect Duck Bay to Camperville to make it easier to deliver fish to Winnipeg. It was suggested 
that the road would be more feasible if it went through the Pine Creek Reserve and that it would 
be a benefit to the Band as well.  
The residents of Duck Bay were willing to construct the road from Duck Bay to the north 
boundary of Pine Creek Reserve and they asked the Federal Government to pay for the costs of 
building a road from Pine Creek Settlement (i.e., Camperville) through the Reserve to the north 
boundary to the Settlement of Duck Bay (TARR, 1991, p. 7). 
After several years of negotiations, in 1939 Indian Agent Waite agreed that it would be 
fair for the Indian Affairs Department to assume two thirds of the cost of the highway through 
the Reserve. In May of 1939, the province and the federal governments came to an agreement for 
Indian Affairs to help in the cost of the road through the Reserve. The Indian Affairs Department 
agreed to contribute $10,000 towards building the road through the Pine Creek Reserve.  
The Pine Creek Band was also in agreement provided that the Province hired as many 
Band members as possible when building the road. By February, 1940, the construction of the 
road was completed. It was not until ten years later that the question of compensation to the Band 
for the “right of way” was raised (TARR, 1991, p. 11).  
Both governments assumed that the Pine Creek Band had given permission for the Right 
of Way, but there was nothing in writing to legally confirm this. At that time, the province 
offered to pay twenty dollars per acre with a total calculated area of 93.89 acres of Reserve land 
for a total of $1,877.80. Later, the province changed their mind and said that they should not 
176 
 
have to pay anything because the Federal Government was supposed to look after the Right of 
Way. 
On September 12, 1950, J. H. Staunton of Indian Affairs met with the Pine Creek Chief 
and Council who provided a Band Council Resolution agreeing to give “Indian Affairs the 
authority to transfer the Road Allowance without cost to the Province as long as they looked 
after the maintenance of the highway without cost to the Band (TARR, 1991, p. 18).    
The Highway 272 matter did not come up again until the Province needed an additional 
twenty-five feet right of way to widen the highway. In May of 1964, J. D. Minnis of the Province 
wrote to Indian Affairs:  
It appears that when the proposal was made by the province, the Indians were quite 
willing to relinquish the additional twenty-five feet of right of way. However, they [the 
Band] also raised the question as to why they had not been compensated for the right of 
way originally taken in 1950. . . . If the band feels at the time that their Band Council was 
wrong in doing this, I am reasonably confident that the Provincial Highways Branch 
would be willing to pay compensation for the land taken in 1950 to avoid controversy 
with the Band (as cited in TARR, 1991, p. 21) 
The Band initiated the claim for the road allowance in 1991 and over several years, 
meetings were held to come to an agreement on the compensation owing to the Band. On March 
23, 1995, the on-Reserve members of Pine Creek were invited to a Ratification Vote as to 
whether they agreed with the compensation package offered by the Province and Canada. The 
results were that out of 279 eligible voters, 157 voters submitted their votes and 153 people 
voted to accept the terms. Four people said no.  
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Pine Creek Band received $220,000 in compensation of which $200,000 went into the 
Revenue Account for the Band. The remaining $20,000 was used to offset the administration 
costs in pursuing the claim. C. McKay said that most of the $200,000 was used to build an 
addition at the Pine Creek School, which included an elevator and the building of the High 
School (C. McKay, personal communication, March 13, 2013).  
In regards to the compensation claim, C. McKay said the funding was not for the land 
that the highway sits on, but for the ditches—25 feet on either side of the highway—and the 
material that was taken from the Reserve lands to build the road. The result of the construction 
was that there were dugouts that filled up with water which were dangerous to children and some 
had to be fenced off. As well, the Highways Department left waste material on the Reserve that 
was not cleaned up, including big piles of rocks along the highway. C. McKay said the band has 
another Highway Claim in the works which has been registered with the claims office and is 
under negotiation or further outstanding items. 
 
Navigation Claim 
The Band has completed a Navigation Claim with the Federal Government. This was a 
claim on the navigation aids on the lakeshores to help boats and planes. The Band received a 
compensation of $140,000, which was used to help offset Administration costs to the Band. 
 
Claim for Duck Bay Surrender 
The Pine Creek Band has submitted a claim for the Duck Bay Reserve surrender, which 
was not properly settled when the band signed the surrender in 1888. The claim was accepted at 
the Claims Department at Indian Affairs and is still in the process of negotiation. M. McKay says 
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that the nature of this claim is to pursue the return of Duck Bay to Reserve status as a fishing 
station for Mina’igoziibiing (M. McKay, personal communication, March 11, 2013).   
 
The Swan River Haylands, 1895 
The Cree and Ojibway who signed the Treaty Four Adhesion at Swan Lake in 1875 were 
given a Hayland Reserve to share along the Swan River, east of the present town of Bowsman. 
Some Anishinaabeg from Pine Creek (formerly the Duck Bay Band) used the land to cut hay for 
their cattle and horses, and it is said some families had homes and gardens there. These Swan 
River Agency Haylands were in the boundaries of the former Reserves of the Keeseekoose and 
Key Bands of which the Duck Bay Band was initially a part of and is, therefore, included as 
having an interest in that land claim.  
When the Federal Government was surveying Reserve lands to Treaty First Nations in 
the 1800s, some bands received fishing stations and Haylands in addition to their Reserve lands. 
Under pressure to give land to the incoming settlers, the Federal Government often expropriated 
First Nation lands that the First Nations people were deemed later as not using for farming, It is 
believed that the Swan River Haylands were sitting unused and as a result, the Federal 
Government cancelled the Reserve in 1895 and partitioned it out to settlers without informing the 
First Nation Bands involved. As a result, there is a specific land claim currently being negotiated 
for the following five bands: Pine Creek, Sapotaweyak (Shoal River), Wuskwisipi (Indian 
Birch), Keeseekoose, and Key who were part of the Swan River Agency. Given that this Hayland 
Reserve was inappropriately cancelled by the Federal Government, these First Nation 
communities are seeking compensation for loss of its use. This claim has been ongoing since 
2000 and the meetings are still continuing today.  
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The reason claims like this take so long is because the Federal Government puts the onus 
on First Nations to prove that they had an interest in the lands in question, when they knew that 
the land was assigned by them in the first place. It is unfair practises like this that make it 
difficult for First Nation leaders to correct the wrongs of the past.  There are other claims that the 
Band is working on, but the ones mentioned are the major claims that have been dealt with and 
those that are still pending.  
 
The Treaty Four “Ground Reserve” in Fort Qu’Appelle, Saskatchewan 
As a signatory to the original Treaty Four Fort Qu’Appelle Treaty in 1874, 
Mina’igoziibiing or Pine Creek First Nation has an interest in the Treaty Ground Reserve in Fort 
Qu’Appelle, in what is now Saskatchewan. This Reserve land was promised to the signatories as 
a place where they could meet annually and commemorate the location of the Treaty signing. 
“Treaty Four was struck between Great Britain and 13 Cree and Saulteaux [Ojibway] First 
Nations. This tract of land upon which the Treaty was signed was to be reserved as a permanent 
Treaty Grounds” (Horseman, 1997, p. 1). The total area of the Reserve was 1300 acres or 100 
acres for each band, which is the total area laid out for the Treaty Grounds. 
After the Treaty was signed, it wasn’t long before the Dominion Government began 
violating the Treaties. By the early 1880s, the Métis Resistance was taking place in the North 
West against the British Government. In order to control the First Nations people, the 
Government initiated Indian Act policies that severely restricted the Treaty rights of First 
Nations people across the west. The Treaty Four Bands were not allowed to gather at Fort 
Qu’Appelle anymore and the North West Mounted Police were sent there to make sure they did 
not gather.  
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It is said that “Chief Piapot was so angry that he went to the Treaty Four Ground Reserve 
and planted his flag in the soil and lectured the Indian Commissioner, Edward Dewdney about 
this violation of the Treaty” (Treaty Ground Reserve, 1990, p. 6). Not long after, Dewdney 
withdrew the Reserve land and in 1894, the Indian Affairs Department gave legal approval to sell 
the lands to White settlers and speculators who were pressuring the Government for the lands in 
the Qu’Appelle Lakes Valley.  
In 1987, the Treaty Four Bands filed a land claim with the Office of Native Claims. After 
seven years of negotiations, an agreement was finally reached in 1994 which was approved by 
the 33 Bands of Treaty Four:   
The agreement was signed on September 14, 1995 at Fort Qu’Appelle at a Treaty 
gathering. The Bands were given a monetary settlement of $6.6 million with which they 
could purchase up to 1300 acres of land within a 10 mile radius of the original Treaty 
Grounds. Once purchased, the lands would be converted to Reserve status jointly held by 
the Treaty Four First Nations (Horseman, 1997, p. 2) 
On September 11, 1996, eight acres of land was acquired under the terms of a Special 
Claims Agreement and a formal signing ceremony was held returning the land to Treaty Status. 
The Honourable Ronald Irwin, Minister of Indian Affairs and Northern Development, and 
Touchwood-File Hills Tribal Council representative, Perry Bellegarde, signed the documents. 
This land was the first amount of land purchased and the Treaty Four Bands will be looking at 
other lands to bring to Reserve status as soon as possible.  
Since then, there has been a Treaty Four Gathering and Education Conference at the site 
every year. A monument was erected recognizing the site and today there is a Treaty Protection 
Office and Education Research Center located there. Bellegarde said that “We have to keep in 
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mind that Treaties transcend provincial boundaries, and we must find more effective ways to 
cooperate and work together in unity to better promote and protect our rights” (as cited in 
Horseman, 1997, p. 1). Youth are encouraged to attend this annual gathering that is held in 
September of each year to learn how to keep the Treaty strong and to learn all they can about the 
current events that may infringe on the Treaty rights of the Anishinaabeg.  
 
Land Use and Resource Development Today 
The current use of lands and resources in Mina’igoziibiing will now be discussed to show 
the kinds of developments that have taken place over the years and the types of services that are 
being provided to the community members. The community has continued to grow, not only in 
population, but also in housing, businesses, and recreation and sports.  
 
Land Use Studies 
There have been several studies done by the band over the years in regards to land use, 
which include recommendations on how the band could use the land efficiently. These Land Use 
Studies are useful in that they identify what areas of the Reserve have the potential for 
development and the required improvements needed to make the land more productive in the 
long-term, for housing, agriculture, infrastructure, fishing, ranching, forestry, and recreation. The 
studies identify the soil types and how to best use the resources that are available to the band. 
The studies show that the Reserve land is made up of a large amount of water, rock, and 
swamp with high saline content in the water and soils. This high saline content makes it difficult 
to promote agriculture and other projects including land development and reforestation. The best 
agricultural lands are in the south- west end of the Reserve which may be used for growing some 
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crops such as oats and barley, and a community garden; however, the land would require 
clearing which has not yet been done to any extent.  
Secondary soil areas are wide-spread throughout the Reserve. This is soil that has the 
potential of being productive, but needs improvements to drainage, removing of stones and 
boulders, and improvement in soil nutrients. This would be a long term goal and would depend 
on projects the band would be pursuing at any given time. As well, it would be a costly 
undertaking; therefore, long term planning to secure funding would be required to budget for 
land improvement projects. 
There is a potential for reforestation of white spruce along the rivers, especially the Duck 
and Sclater Rivers in the south west area, but again, this would be a long term goal and the band 
would not see a return on its investment for a number of years (Reiber, 1982. p. 60). In the past, 
the band had a logging business and invested in logging equipment and training for band 
members. Logging contracts were supposed to be negotiated with Louisiana Pacific in Swan 
River and the Provincial Government. The Duck Mountains are traditional lands of 
Mina’igoziibiing and the band leadership pursued some of the benefits of logging in the region. 
Unfortunately, those logging contracts did not materialize to the extent that was needed to 
provide long-term funding and sharing of those timber resources.  
 
Wood Bison Ranch 
 Mina’igoziibiing has been investing in bison ranching for the last 20 years or more. The 
first herd got out of a broken fence and became difficult to round up and bring back to the ranch. 
They had spread out into the forests outside the Reserve. In 2004, the former Chief had declared 
a “Buffalo Hunt” because they were unable to bring the bison back. Some animals were shot and 
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others died in the forests. Out of over 200 bison, it is not known if any survived. This was a great 
loss to many in the community. 
Once again, in 2011, the Band purchased 14 wood bison from the Skownan First Nation. 
Although the wood bison are protected under the threatened species list in Manitoba, if they are 
privately owned or kept in captivity, they can be used for ecotourism, wildlife tours, and First 
Nation subsistence (Wildlife Branch, 2013, n.p.).   
The Wood Bison Ranch is in the north-west end of the Reserve and began with 14 head. 
Now there are 28 head and more calves are expected this spring. Haylands have been set aside 
for the buffalo in various locations on the Reserve and sometimes feed is purchased. The workers 
are responsible for the work in cutting and making hay bales in the fall.   
There are three people employed to look after the buffalo at the present time. One 
employee is Elder A. Nepinak who says that younger people need to learn how to look after the 
bison, as he may not be able to care for them due to his health. During calving time, the bison 
have to be checked two to three times a week to make sure they are okay. Pictures are taken to 
keep count of the newborns. There is also the danger of timber wolves getting into the compound 
and taking the new calves, so it is important to check on them often. Also, the fence must be 
checked weekly for any damage which in the past has been caused by high winds and vandalism. 
The posts and fencing need to be extended, but there is no funding at the present time to do this, 
according to Nepinak. Due to spring thaw, the road leading to the compound is in very poor 
shape and is not passable by vehicle, so they have to use quads or tractors. 
The health of the wood bison is very good, although they have not been tested for any 
infections. Nepinak said they are well-cared for and healthy which shows in their fat bodies and 
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shiny coats; and the fact that the young ones are very playful (A. Nepinak, personal 
communication, May 14, 2013). 
 
Housing and Services 
Some of the most important uses of the land are for housing, office buildings, and the 
school. The land needs to be prepared carefully so that the houses do not deteriorate with the 
high levels of saline which may affect the housing materials and water systems. Mina’igoziibiing 
has had ongoing housing development throughout the years and Brass (2013) reports that the 
Band “currently has 240 houses consisting of an Elder’s Lodge with 10 units, a six-plex newly 
built in 2010, and 214 individual homes” (p. 1).   
Some band members who have worked off-Reserve are retiring in the community and are 
building their own homes. Most of the housing was built with assistance of Canada Mortgage 
and Housing Canada (CMHC) with loans that the Band has to repay. As well, the Housing 
Department of West Region Tribal Council assists in proposal development, feasibility studies, 
estimates, and housing inspections. All houses now have running water and electric heat and/or 
wood stove heaters.  
 
Infrastructure  
Like any other community, waterworks and sewage systems are critical to the comfort 
and health of community members. Mina’igoziibiing must ensure that water and sewer lines are 
built and maintained in order to protect their investments in housing development. The band has 
a Water Treatment Plant and Reservoir near the Business Administration Building at Smokey 
Island with a Water and Pump House. This facility has the potential to service 60 houses or more 
in the area, as long as the houses are close together.  
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Water is tested regularly to ensure safe water quality for community members. There are 
two community town sites with pressurized water and sewer lines including the school and 
Business Administration Buildings. Community members who live further apart throughout the 
Reserve have to use underground water holding tanks that have to be cleaned and tested 
periodically to ensure safe water and adequate pressure for plumbing and waterworks. The water 
to these homes is delivered by water truck regularly to fill the holding tanks. These houses have 
sewer tank systems that are cleaned periodically with a Sanitation Truck.   
 
Garbage Disposal  
The main garbage disposal site is located off Highway 272 towards the south end of the 
Reserve. “It is an open ‘nuisance ground’ where the refuse should be placed in trenches and 
burned periodically and then covered” (Wardrop & Associates, 1979, p. 14). A study, done by 
Wardrop and Associates in 1979, identified the need for two landfill sites due to the size of the 
community. Establishment of properly controlled landfill sites was recommended and that these 
sites should be located on readily available moraine ridges which are lands on higher levels with 
well-drained soil. The band still has not completed a properly-controlled garbage disposal site, 
which is sorely needed by the community.  
 
Recreation Sites 
Various recreation sites have been identified and used by community members over the 
years. With ongoing development and change, some of the recreation areas are no longer used, 
although they still have potential for renovations. For example, the old residential school grounds 
have room for baseball diamonds, a playground, and more housing, and business development. 
Most of the recreation areas are in Smokey Island and Gambler’s Point now.  
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Most community members have access to lake or river fronts as there are three rivers that 
flow through the Reserve. They have used these water fronts for fishing, swimming, boating, and 
for water consumption when the water was cleaner than it is now. Today, drinking water is 
delivered by water truck which is treated at the reservoir. The following descriptions note what 
lands are used for recreation today. 
Gambler’s Point Pow Wow Grounds. The pow wow grounds are located at Gambler 
Point, which is in a beautiful location across the bay from the Business Administration Office. 
Every year, the community has a pow wow to celebrate and commemorate the Treaty that was 
signed with the British Crown. The pow wow arbor and camp grounds have been improved 
considerably in the past few years; although major improvements are needed for road access. 
Many visitors from other First Nation communities attend the pow wow every year, so it is 
becoming a popular destination for pow wow dancers, singers, and visitors.  
Smokey Island Beach. The community has a lovely beach cove area that varies in access 
from year to year, depending on the lake levels. The beach area could use further improvements 
with change rooms, washrooms, and barbeque pits with improved road access, and a children’s 
play area. There are baseball diamonds nearby and the site is in a good location for the annual 
baseball tournaments that take place. There is an area on the south-west side of the beach that 
was used for mud-bogging, which is a popular annual event, especially around Treaty Days. 
People with big trucks come to compete by driving across a mud terrain. The trucks that make it 
across without getting stuck are the winners of a set prize. This activity is similar to horse pulls, 
which also used to take place in the community when more people had working or draft horses. 
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Conclusion 
First Nation communities, such as Mina’igoziibiing have always been close to the land. 
Although farming has not been successful because of poor soils and drainage, there are potential 
areas that may be developed. Mina’igoziibiing has always been known as a resourceful region 
for hunting, fishing, and trapping. Today, some of these traditional activities have been 
diminished due to the loss of trap lines, as well as the deterioration of lake fish due to pollution 
and the introduction of invasive species, but other resources such as outfitting are becoming 
popular. Even the moose hunting has been banned in the region due to their low numbers; but on 
the other hand, it is important for the youth to understand about the conservation of wildlife and 
protection of the lands and waters that the Anishinaabeg have always depended on.  
More than ever, young Anishinaabeg must now rely on education and training to pursue 
better employment then what is currently available. Mina’igoziibiing leaders must develop a 
long-term plan for Human Resource development with a commitment to the youth who now 
make up the majority of the population.   
Over the last 140 years, Mina’igoziibiing has grown from living in tipis and wigwams to 
living in modern houses with all the conveniences of home, although many families still like 
camping in tipis or tents in the summer. The community services have grown to provide for most 
of the basic needs of band members, such as emergency foods, gas, mail, and modern 
communications. There is still more to be done in terms of building more playgrounds and 
recreation facilities in the community, which will benefit members for years to come.  
The wood bison must continue to be protected and again, long term planning and 
additional funding must be found to support the maintenance and promotion of the Wood Bison 
Ranch, so it can sustain itself and/or bring in a source of revenue to the community. Like most 
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First Nation people, the bison have a long history of suffering, extermination, and assimilation 
policies in the not so distant past, so the community should do whatever it can to promote and 
protect these animals. 
The traditional territories must be mapped out for future land use where negotiation with 
the Federal and Provincial Governments will be necessary for legal access. The terms of the 
Treaties, in relation to lands, resources, and rights, including self-government, must be 
reinforced and maintained for the benefit of Mina’igoziibiing future generations.  
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Appendix 1 
MAP OF DUCK BAY RESERVE SURVEY 1878 
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Appendix 2 
LOCATION OF DUCK BAY RESERVE  
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Appendix 3 
Plan of Poplar Point to be added to Duck Bay Reserve 1884 
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Appendix 4 
PINE CREEK RESERVE SURVEY 1887 
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Appendix 5 
PINE CREEK RESERVE ADDITIONS 1902 
Townships 35, 36, 37, Range 19 
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Appendix 6 
PINE CREEK RESERVE 66A  
EXCHANGE SURVEY 1916 
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Chapter 7 
Governance ~ Then and Now 
The development of good First Nation governance is an important part of the community 
of Mina’igoziibing. This chapter will look at how the people have governed themselves over the 
years, beginning with the traditional Clan System, and then the Fur Trade System that developed 
when the Whiteman arrived. Finally, the introduction and use of the British Indian Act System, 
which is still used today, will be reviewed to see what changes it brought.  
In the previous chapters we looked at the signing of the Treaty with the British Crown 
representatives and what the Treaty meant to the people and to Canada, and the rights and 
privileges that flow from the Treaty. We also looked at the lands and resources of 
Mina’igoziibing and how First Nation people were initially forced to move onto small Reserve 
lands when they were used to a wider traditional territory. We looked at the various changes to 
the Reserve boundaries, land claims, and traditional and current land use of Mina’igoziibiing.   
This chapter will look at the changes in governance that the Treaty (1875) and Indian Act 
(1876) enforced, which were against the traditional governance System that was originally in 
place at Mina’igoziibiing. These changes and their impact on the community will be discussed.  
Information will be provided on how the local government operates today under the 
Indian Act guidelines, including a discussion on whether this is the best government model for 
the community. As well, the chapter will look at the ongoing progress towards self-government 
of Aboriginal people in Canada and why this process is so important for Mina’igoziibiing today. 
 Lastly, the chapter will look at the current roles of Chief and Council and how that has 
changed over the years. The chapter will end with an Appendix list of Chiefs and Councillors 
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since the 1800s, with some back ground on those who have been considered outstanding leaders 
and achievers for the benefit of the community.  
 
The Clan System or Dodem 
The Clan System or Dodem is the oldest known Anishinaabe government model passed 
down orally through the Midewiwin Lodge teachings. Dodem means “my relations or extended 
family” in Anishinaabemowin (the Ojibway language). It was a System that worked very well 
for hundreds of years, not only for the family and community, but also for the Ojibway nation as 
a whole, which stretched from eastern to western Canada and to northern U.S.A. Other nations, 
such as the northern Cree, also used the Clan System as a traditional governance model. 
According to Linklater (1990), a clan was a basic kinship group claiming a common ancestor. 
No matter where a clan member came from, even if you never met this person before, you were 
like family and treated each other as such. Members of a clan were bound by strong bonds of 
solidarity and mutual assistance (p. 16). 
In the early days, before the arrival of the Newcomers, the Anishinaabeg were a nomadic 
people who followed the big game animals and moved around in search of food. The head of the 
family, most often the husband and father, spoke on behalf of his family. If the family did not 
have a male head, then the mother spoke on behalf of her family, until one of her sons was old 
enough to speak for them. If the woman was living with her husband’s family, then her father-in-
law would speak on their behalf. Most family groups governed themselves for order and safety, 
much like we do today. They discussed what was in the best interest of their family and came to 
an agreement. In this way, women had a leading role to play in making decisions concerning the 
family.  
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According to W. Warren, an Ojibway historian in the 1850s, the Dodem System dated 
back to “when the earth was new” (1885/2009, p. 17). It is believed by the Anishinaabeg that the 
Dodem was given to the people by the Creator (Benton-Benai, 1988, Reid, 1994; Wub-e-ke-
niew, 1995). The Creator wanted to give something to the Anishinaabeg that would help them 
survive and organize themselves, so he gave them the Dodem System made up of seven original 
clans. After he gave them these gifts, he sent forth seven spiritual beings to teach the 
Anishinaabeg how to use the Clan System. These spirits brought teachings of the five senses of 
touch, smell, taste, sight, and hearing. The sixth sense was a special sense called intuition, which 
is unseen, but is inside each one of us, and which we must learn how to use. The seventh being’s 
eyes were covered and people died when he lifted the covering, so he was sent back. He would 
return when the time was right (Benton-Benai, 1988, p. 78).  
 
Organization of the Dodem System 
The Dodem System was a framework of government to give the people strength and 
order (Benton-Benai, 1988, p. 74). The Anishinaabeg were given the gifts of seven original 
Dodem that were represented by an animal, a bird, or by nature. Warren (2009) identified five 
original Dodems called A-ji-jak (Crane), Mang (Loon), Giin-Goo (Fish), Makwa (Bear), and Wa-
bi-zhay-shi (Martin) (p. 19). Benton-Benai (1988) added two other Dodems called Wa-waa-sheh-
shii (Deer or Hoof Clan) and Be-nays (Bird). Later, there were many sub-divisions of the original 
Dodems.  
Warren (1885/2009) identified 21 Dodems including Reindeer, Wolf, Lynx, Beaver, 
Eagle, Goose, Hawk, Gull, Sucker, White Fish, Pike, and others (p. 19). Each Dodem had an 
identified role to play in the welfare of the community, and the people fulfilled these roles to the 
best of their ability. It is said that members studied the ways of their Dodem animal or bird to 
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imitate the special gifts of their Dodem. From an early age, children were taught about the 
qualities of their Dodem, so they could fulfill their responsibilities when they got older.  For 
example, the Loon and Crane Dodems were the leaders, so children born into these Dodems 
were taught the necessary qualities to be good leaders for the people.  
 
Governance of the Dodem System 
As part of the larger community, the Dodem System was the governance model used and 
its laws were respected by all members. Each Dodem had its own council composed of men and 
women who selected leaders and made internal decisions concerning their Dodem. The decisions 
or requests of the Dodem were passed on to the tribe, which was composed of several Dodems. 
In this way all families were represented by their Dodem spokespersons that they had chosen to 
speak on their behalf.  
When the Dodems came together for an important meeting or ceremony, it was a time for 
families to visit, and everyone helped out with preparing and organizing for the gathering. The 
Dodems became an important part of the Midewiwin Lodge and each Dodem spokesperson 
knew where they were to sit in the lodge. (See diagram in Appendix 1). In this kind of 
government System, Reid (1994) identified several important aspects of how business was 
conducted in the Dodem. All decisions were achieved by consensus, where everyone had to 
come to an agreement on issues affecting them as a whole.  
The leaders and medicine people of the Midewiwin Lodge presided over the meetings. It 
is said that the Giin-goo Dodem was the tie breaker if the Mang Dodem and A-ji-jak Dodem 
could not come to an agreement. The A-ji-jak Dodem leadership looked after the external affairs 
of the community such as trade and alliances, and later, the fur traders and Whitemen. The Mang 
Dodem leaders were responsible for the internal affairs of the tribe, including justice, and social, 
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cultural, educational, and organizational matters. All Dodems abided by the seven traditional 
teachings of love, respect, honesty, wisdom, courage, humility, and truth and these were 
represented in the Midewiwin Lodge according to the seven-pointed star (See diagram in 
Appendix 2). 
 
Laws of the Dodem System 
The Dodem council members made the laws for the society to live by. The Dodem 
representatives chose the Ogimaakanag (Chiefs) of the tribe. The Ogimaakanag could only give 
advice and it was up to the whole group to agree. Chiefs were chiefs for life unless they turned 
out not to be a good chief. Then they could be removed by consensus (J. Chartrand, personal 
communication, January 20, 2000). Disputes were settled by the Dodem council and the 
emphasis was on mediation; however, for those who followed this System, punishment was 
sometimes used when mediation was not possible. “All property belonged to the tribe and to 
keep order and discipline; they used shaming, or banishment, which were effective in 
discouraging negative behaviour” (Linklater, 1990, p. 18). The Makwa Dodem acted as the 
police and was responsible for maintaining law and order and making sure that the laws of the 
tribe were being respected. 
One of the most important laws of the Dodem was that no intermarriage was allowed 
within a Dodem. The Dodem followed the male line; therefore, daughters were to marry and 
move to their husband’s Dodem. Sons stayed within their father’s Dodem, and their wives joined 
their Dodem. In this way, it is said the blood of the Anishinaabeg was kept strong and healthy.   
The people used natural resources efficiently by using only what they needed and using 
all parts that were useful to them. They believed all things had a life to be respected, including 
rocks, trees, stars, moon, sun, animals, insects, and all of nature. They had a tradition of sharing 
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where no one was richer or poorer than anyone else. Everyone had to contribute to the welfare of 
the Dodem and tribe.  
Benton-Benai (1988) said that when the Dodem System was in use, the Ojibway suffered 
no famine, sickness, or epidemics .There were no wars and very little violence and crime. The 
Dodem was built on equal justice, voice, law and order. It reinforced by its very nature the 
teachings and principles of a sacred way of life (p. 78).   
There is one First Nation community in Manitoba that has returned to the Dodem System 
of governance. The Roseau River Anishinabe Nation established a traditional code of 
governance 20 years ago, and is using a more modernized Dodem approach. They have three 
levels within their governance model which make up the Executive Council—the Elders, the 
Chief and Council, and the Custom Council. The Council of Elders includes seven community 
Elders who give direction and advice to the Custom Council and to the Chief and Council. 
Decisions are based on the wisdom of the Elders. The Chief and Council provide the political 
leadership of the community and carry out the direction of the Custom Council and Council of 
Elders. Decisions of Chief and Council must go through the Custom Council and the Council of 
Elders for approval. The community has one elected Chief and four Councillors. Each elected 
official is given a portfolio outlining their duties to the community. The Custom Council is made 
up of family representatives that are appointed by their family or Dodem. These members can 
number up to 21 people. They have the authority to make decisions on behalf of the community 
in all areas of local government operations (Roseau River Anishinabe Nation, 2013, Executive 
Summary).   
After the Treaties were signed, the introduction of British colonial policies and laws 
brought destruction to the Dodem System, which also caused a breakdown in the traditional 
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family and governance Systems of the Anishinaabeg. The assimilation policies of the Dominion 
Government along with enforced Indian Act legislation drove the Dodem System underground 
for many years. Instead, the Government of Canada imposed  its own European religions and 
governance systems in First Nation communities.  
Mina’igoziibiing is an example of how this colonialism destroyed the traditional culture 
and language of the people. In the early 1800s, the Roman Catholic Church began sending 
priests and missionaries into the Western Interior to work with First Nation people to help 
“civilize” them. They were going to accomplish this objective by teaching the First Nation to be 
like them—farmers and Christians. The Roman Catholic Church, with the support of their 
converts in the area, and with financial support from the Department of Indian Affairs, built a 
large mission school and church on the Pine Creek Reserve so they could minister to the adults, 
while teaching the children who lived at the school.    
McGuire (2008) and Burgess (2003) found that there is now a resurgence of Anishinaabe 
people across the country who are interested in learning about the Dodem System and other 
traditional ways. More First Nation communities, such as Roseau River, may come to implement 
a Dodem System of government in the near future, as self-government becomes a reality; but, the 
impacts of colonialism must be addressed before true traditional governance can be implemented 
successfully.  
 
The Fur Trade and First Nation Governance 
For most of the Fur Trade era, the Dodem System remained intact in most Anishinaabe 
communities, except for those people who were influenced by the early missionaries (e.g., 
Jesuits or ‘Black Robes’) that were coming from eastern Canada. The Jesuits were one of the 
first missionary groups to establish a mission at Sault Ste. Marie (in what is now Ontario) in the 
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1600s. Sault Ste. Marie became a major trading center for the Anishinaabeg and other First 
Nation people. The Jesuits were an old order of the Roman Catholic Church and were known for 
their work as missionaries and educators, and in supporting charities. Worth mentioning is that 
today, in 2013, Frances I has recently been elected as the new Pope of the Roman Catholic 
Church, the first Jesuit priest in history to be selected as Pope.  
The Anishinaabeg were already accustomed to trading with other First Nations for many 
generations, and they accepted the French traders who were bringing new wares and tools that 
would make life easier. As well, the French accepted the lifestyle of First Nations and did not try 
to change them. In fact, they lived and survived like the First Nations people that they met, 
learning the Aboriginal languages, dressing like them, and eating the same foods. The 
Anishinaabeg taught them how to make birch bark canoes and snowshoes. A new kind of 
relationship came into effect with the First Nations and the French fur traders. They came as 
brothers and many lived among the Ojibway and married into their families, giving birth to the 
Métis nation.  
These French traders were known as coureurs du bois, which means runners of the forest, 
because they had left the French colony of New France to trade directly with the First Nation 
hunters and trappers. They were adventurous, friendly, and treated the First Nations with respect.  
As part of their trading rituals, each side saluted one another with a few gunshots, after 
First Nations had acquired guns, and the traders would also hoist up their flag. Then a pipe 
ceremony would be shared, followed by a gift exchange. This was the First Nation way of 
establishing a trust relationship, confirming trade alliances, and pledging their friendship with 
one another (Francis & Riddoch, 1995, p. 21). The ceremony and gift exchange was completed 
before they commenced the business of trade. Later, when the Treaties were being negotiated, 
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this practice of the pipe ceremony and gift exchange was expected and carried out by the First 
Nations people before any discussion was had regarding the Treaties.  
While the Dodem System still remained in effect, towards the end of the fur trade era, the 
Anishinaabe way of life had almost completely changed in many ways, and not all for the better. 
They had access to better tools and materials that they traded for furs, crafts, and foods which 
were in demand; but the Whiteman had also brought disease and alcohol, which had devastating 
effects on all First Nations people across the country. The First Nation leaders had to find ways 
to help their people survive.  
In addition, the fur-bearing animals were becoming depleted and the buffalo were being 
exterminated by the 1880s. The fur trade had changed the relationship that the First Nation 
hunters and trappers had with furbearing animals, including the buffalo. The First Nation people 
now took them for trade and profit to obtain the goods of the White traders. The conservation of 
the animals was no longer respected. First Nation trappers had to go further west to find the 
animals and were encroaching on other tribal territories, which caused disputes and fighting to 
break out. Soon there would be nothing left except impending starvation.   
In the early 1800s, White settlers were coming into the country looking for land and the 
British Government was sending work crews inland to build telegraph and railway lines to join 
eastern Canada with the lands to the west. All these factors were incentives for the First Nations 
people to ask the British government for Treaties before their lands were taken over and to help 
their people survive.   
 
Treaties with the British 
Immediately at the signing of the Treaties, the First Nations were required to follow a 
new way of governance. The Treaty Commissioners asked them to choose their leaders who 
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would represent their individual nations, be they Ojibway, Cree, or Assiniboine, to speak and 
negotiate on their behalf. At the Treaty Four negotiations, it took some time for the Anishinaabe 
Nations to choose their spokespersons and to ensure that their concerns were being addressed. 
The Anishinaabe Dodem chiefs had to choose a leader to represent the nation and they picked a 
leader called Mee-May (The Pigeon) also known as Gabriel Cote. The Cree tribes picked their 
leader called Ka-Kii-Shi-Way (Loud Voice). The Assiniboine leaders were not present and 
signed a later Adhesion to Treaty Four.  
Although representatives for the Duck Bay Band were present at the Qu’Appelle Lakes, 
their traditional leaders did not seem to be present because Duck Bay and Shoal River were 
represented by Mowaise. He was not listed as a chief or headman in later annuity lists and he 
belonged to the Keeseekoose Band.   
When the Duck Bay Band signed the Adhesion to Treaty Four at Swan Lake in 1875, 
they chose Chief Keeseekoose (Little Sky) to be their representative. Although Keeseekoose did 
have some connection to the Duck Bay Band, as he and his followers occasionally resided at 
Duck Bay, they were recognized as a separate band (Gallo, 1980, p. 1). In that year, the 
government officials in Ottawa had sent a directive to the Treaty Commissioners to limit the 
number of bands and to amalgamate or join the bands who spoke a common language. This was 
to be done to save money on the part of the government. This directive is viewed as one of many 
violations against the Treaties signed with First Nations because amalgamation was never 
mentioned or discussed at any of the original Treaties (M. McKay, personal communication, 
March 2013).   
In the following year, in 1876, when the Treaty Commissioners went to Swan Lake to 
make the annuity payments, the Duck Bay Band requested and was approved to choose their own 
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Headman because the Commissioners realized that they were a large, separate band. The 
Keeseekoose Band and Duck Bay Band were amalgamated under one chief (in name only), and 
up to four headmen were to be chosen; as a result, the Duck Bay Band chose Joseph Beauchamp 
to be their new Headman under Chief Keeseekoose. They also requested to be paid at Duck Bay 
in the future instead of having to go to Swan Lake to get their annuity payments. This was also 
agreed by the Commissioners. 
Now, it seems that the Duck Bay Band already had a life Chief called Kiwizensis, also 
known as Jean Baptiste Napakisit (Flatfoot), which was confirmed through missionary records 
and letters written to the Minister of the Interior. But the Dominion Government recognized only 
one chief, which was Keeseekoose, likely because he signed the Treaty Four Adhesion as their 
representative, and one Headman, Beauchamp, on behalf of the Duck Bay Band.  
In 1877, the Duck Bay Band received their first annuity payments at Duck Bay, 
separately from the Keeseekoose Band. At that time, Joseph Beauchamp was chosen as the 
Headman for a further three years by his followers as described in the Indian Affairs Sessional 
Papers.. Although the Duck Bay Band could have chosen Kiwizensis to be the Headman, they 
did not and this may have been a result of a division in the Band as Kiwizensis and his followers 
had moved to the interior of the land towards Pine River in 1875. Kiwizensis continued to visit 
Duck Bay and he and his followers began encouraging the rest of the Duck Bay Band members 
to move to Pine River and have the Reserve surveyed there, about 15 miles south. Kiwizensis 
was already working with the Catholic missionaries to build a mission and church along the Pine 
River.  
It seems that neither the Commissioners nor the missionaries took into consideration the 
traditional organization of the Anishinaabeg under the Dodem System. The Treaty reports are 
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silent on this cultural aspect of the people from Mina’igoziibiing, probably because they either 
did not understand it or refused to acknowledge it due to their racism and feelings of superiority.  
Nonetheless, the Duck Bay Reserve was surveyed in 1878 at Duck Bay where Headman 
Joseph Beauchamp and his followers wanted it. It was mainly on the islands northwest from the 
present site of the community of Duck Bay. After the Reserves were surveyed, the Dominion 
Government wanted the First Nation people to settle on their Reserves because they were 
bringing in settlers from overseas to help inhabit the country, to begin farming and ranching, and 
to help preserve ownership of the southern border from the United States.  
Some of the tactics used in the Treaties to encourage Reserve settlement was that First 
Nations people would not get any farming implements, tools, cattle, and oxen, unless they were 
settling on their Reserves and ready to tend to their gardens, agriculture, and ranching. The 
government sought the assistance of missionaries to help “civilize” the First Nations and to get 
them to settle down on the Reserves, so that the settlers could be brought into the country safely, 
and free from interference by the First Nations people.  
Further, the Dominion government had not established a department to ensure that their 
Treaty obligations would be carried out, so they created the Indian Act legislation to help 
establish a system of organization and control regarding the First Nation people across the 
country.  This legislation was to establish overwhelming power over all aspects of life for First 
Nation people, which exists even to this day.  
 
Effects of Métis Resistance 
In 1867, when Canada formed a confederation, the Dominion Government became aware 
that traders from the United States were bringing boats to the Forks (in present day Winnipeg) 
because of its growth as a trading center. One of the reasons why the Dominion Government 
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decided to bring the Red River Settlement into confederation was to secure the North West 
Territories (NWT) from encroachment by the United States (U.S.).  
First, the Government had to extinguish any other rights to the country, so in 1869 they 
bought out Rupert’s Land from the Hudson’s Bay Company for a cash payment of $1.5 million 
and some parcels of land. It was the second time that First Nation and Métis people had not been 
consulted regarding their traditional territory of Rupert’s Land. They became very uneasy about 
what they were hearing concerning the lands and resources, and the joining of eastern colonies in 
a Confederation to establish Canada as a country. The Métis wanted to be included and 
recognized in any discussions and negotiations concerning their lands and rights in the Red River 
region.  
In October of 1869, the same year that the Dominion Government purchased Rupert’s 
Land from the Hudson’s Bay Company, the Métis decided to take matters into their own hands, 
and they formed a Provisional Government under the leadership of Louis Riel. They did not want 
an outside government to come in and rule over them without assurance that their rights would 
be protected. They sent a message to the Government of Canada listing the rights that they 
wanted to secure, including the assurance that the Red River region would have favourable terms 
for the Métis when they joined Confederation (Francis & Riddoch, 1995, p. 344).  
Sir John A. Macdonald, the first Prime Minister of Canada, accepted the Métis’ request 
and their list of terms. The federal government retained control of public lands and agreed to set 
aside 60,000 hectares of land for the Métis (Francis & Riddoch, 1995, p. 344). As well, the Métis 
people involved in the Resistance were promised amnesty. In May 1870, the Manitoba Act was 
passed peacefully, and created the small province of Manitoba in the Red River region under the 
leadership of Governor McDougall.  
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When the Métis Resistance began in 1869, the Métis asked various First Nation tribes 
with which they were affiliated, to help them protect their rights and their lands in the Red River 
Valley. These uprisings on the part of Métis and the First Nations who joined them affected all 
First Nation communities, whether they supported them or not. Restrictions were implemented 
by the Government of Canada through the Indian Act to control and punish the First Nations and 
Métis who were rising against the Government. One of these restrictions was a Pass System 
required if a band member wanted to leave the Reserve for any reason. All ceremonies and 
gatherings of any kind were outlawed. Although the Métis Resistance ended in 1885, many of 
the restrictions remained in effect into the early 1900s as a form of continued control over First 
Nation people by the Dominion Government. 
By 1877, many Métis still did not have the lands that they had been promised. Settlers 
were starting to move into their area in the Red River and this led to conflicts. Again, the Métis 
called Riel to come and help them secure their lands and rights. In 1884, Riel sent letters to the 
government asking to settle Métis land rights; however, some Métis could not wait and took up 
arms in another resistance. Instead of negotiating peacefully, Prime Minister Macdonald sent 
soldiers to put down the resistance and the Métis were forced to flee into what is now 
Saskatchewan. The promise of amnesty (peace) had not been kept by the Dominion Government 
(INAC, 1997, p. 76).   
Throughout those years, the Métis Resistance caused unrest within all First Nation 
communities because some of them had joined the Resistance to help their relatives and to also 
safeguard their lands and territories. The First Nations were also not happy with the Dominion 
Government who was not living up to their Treaty obligations and promises. The First Nations 
bands and individuals who joined the Métis Resistance were to be punished by the Department 
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of the Interior who passed policies to restrict First Nation and Métis movement in the NWT. 
Those who were known to be involved were arrested and imprisoned.  
In 1885, the government’s lack of positive action in recognizing Métis rights led to the 
final Battle at Batoche in what is now Saskatchewan, where the North West Mounted Police 
(NWMP), also known as the Red Coats, by First Nations people, defeated Riel and his forces. 
Chief Big Bear and Chief Poundmaker had joined the rebellion and once Riel was captured, the 
Chiefs, along with their leading supporters, were jailed for two years. Riel was found guilty of 
treason and sentenced to death by hanging in 1885, along with eight others (INAC, 1997, p. 79).   
When the First Nations people, who supported the Métis Resistance, returned to their 
Reserves, they were dealt with through restrictive Indian Act policies reinforced by Indian 
Agents. Some restrictions were imposed on all the First Nations members to prevent them from 
joining the Resistance. The following were some limitations forced on First Nation people during 
that time, and which were recommended by Vankoughnet, Deputy Superintendant-General of 
Indian Affairs in 1885 and marked confidential: 
 First Nation Bands and individuals who joined the rebellions were not allowed to 
collect their Treaty annuity payments for a period of two to three years until they 
completely repaid the Canadian Government for any damages done during the 
Métis Rebellions [Resistance]. 
 A Pass System was implemented on all band members. They had to have a letter 
of permission from the Indian Agent in order to leave the Reserve. If they didn’t 
have one, they would be arrested and jailed and/or given a fine. Although loyal 
Band members were not to be punished if they did not have a pass, this rule was 
generally imposed on all members.  
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 All First Nation people were not allowed to enter any liquor establishment and not 
allowed to purchase or trade for alcohol.  Many business establishments put up 
signs saying “No Indians Allowed.” 
 First Nation Bands involved in the rebellions were to be broken up as much as 
possible so they did not cause more trouble. Bands such as Big Bear, 
Poundmaker, One Arrow, and Chakasta had their lands removed and their 
members distributed into other, more peaceful Bands.  
 All First Nations Band members were not allowed to have firearms or have access 
to any ammunition.  
 The Half-Breeds of rebel bands were to be removed from the band list and offered 
grants of land instead. 
 All Whites from the Band List were to be struck off immediately. 
 First Nations members were to work for their living if they were able-bodied.  
 First Nation members who had been rebels would have all their horses taken and 
sold with cattle to be purchased in their place. They could do this voluntarily or a 
strong force of police would be sent when horses were to be removed and sold.  
 Loyal bands were to be rewarded for not joining the Rebellions.  
 The Teton Sioux [Dakota] were to be removed back to their own country (USA). 
(LAC, File 1130, 1887, pp. 1-16)  
Some of the restrictions put on the First Nation people continued on into the 1900s, long 
after the Métis Resistance ended. This control imposed on First Nation communities was 
formalized in the legislation of the Indian Act, and was not removed until the Indian Act 
revisions of 1951.  
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Indian Act Legislation Since 1876 
The Indian Act was first passed by the Canadian Parliament in 1876. The act reorganized 
various regulations and policies created over the years to deal with First Nations concerns. After 
the 1830s, First Nations were no longer needed as military allies; as a result, “First Nations 
administration was accordingly removed from the military and put in the hands of 
civilians...[whose] ultimate goal was complete assimilation” (INAC, 1997, p. 80). 
The First Nations people had no say in the creation of this legislation which was to 
become a vehicle for enfranchisement and assimilation. Although many First Nation leaders 
want this act to be scrapped, others want to amend it to become “a document which clearly 
ensures Treaty and Aboriginal rights, as well as protecting our land base,” as declared by the 
Manitoba Indian chiefs in the Wabung: Our Tomorrows, a position paper developed more than 
40 years ago (MIB, 1971, p. 33).   
The Indian Act determined who could be a member of a First Nation Band. This act first 
identified the difference between status and non-status Indians. Status Indians are First Nation 
people eligible to be registered as Indians under the Indian Act, for whom lands and moneys 
have been set aside for their use and benefit in common, and held by Her Majesty, and where 
they have been declared as belonging to a band recognized by the government. Non-Status 
Indians are described as persons of Indian ancestry who are not registered as an Indians under 
the Indian Act. 
One of the most discriminatory sections of the Indian Act affected First Nations women. 
When a First Nation woman married a non-status Indian, Métis, or non-native person, she lost 
her Treaty status and her children were not considered Treaty. She was no longer recognized to 
be an Indian under the terms of the Indian Act; however, if a First Nation man married a non-
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status Indian, Métis, or non-native woman, she immediately became an Indian under the terms of 
the Indian Act including all her children from this union. These rules were in place until 1985 
when the Indian Act was amended under Bill C-31.  
Since then, many First Nation women and their children have re-claimed their Treaty 
status and have been returned to the band lists. This bill, however, received a great deal of 
opposition by First Nation people because once again, they did not have a say in its creation and 
especially because its wording eventually leads to the end of Treaty status in a family, depending 
on who a band member marries. For example, if two people with Treaty status join and have a 
child, they and their child are labelled 6(1). If a parent with Treaty status joins a person who is 
non-status or non-native, their child is labelled 6(2). If a 6(2) marries a 6(1), their child will fall 
under 6(1) status; if a 6(2) marries a 6(2), their child will fall under 6(2) status and still retain 
Treaty status. If a 6(2) marries a non-status or non-native person however, their children will not 
have Treaty status according to Bill C-31.   
In 1880, amendments to the Indian Act stated that any First Nation person who 
completed a university degree would automatically become enfranchised or lose their Treaty 
status. In 1933, the government again amended the Indian Act to give itself authority to 
enfranchise First Nation people, without their request or approval, if they met the qualifications 
of enfranchisement as listed in the act. This meant that a First Nation person who obtained an 
education no longer had a choice to enfranchise or not.  
First Nation leaders have been appealing to the Federal Government to change the 
wording to protect the on-going Treaty status of First Nation people. At present, the best way to 
eliminate the use of the Indian Act membership regulations are for First Nations communities to 
develop and pass their own membership codes that they have developed themselves.  
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Other amendments to the Indian Act outlawed the practice of First Nations traditional 
ceremonies and cultural celebrations such as pow-wows. Most ceremonies and cultural activities 
went underground and were practiced in secret; however, many First Nation people were 
imprisoned if they got caught. Numerous religious and ceremonial artifacts, including pipes, 
medicine bundles, and artifacts were confiscated and either privately sold to individuals or given 
to museums. Since the 1960s, many First Nations communities across Canada have been 
working to have their sacred items returned to them.  
In the Indian Act, one of the most important and simplest errors that must be corrected is 
the term Indian. First Nation people are not Indians because they are not from India. History 
books have said that Christopher Columbus, one of the first European explorers to arrive in 
America in 1492, thought he was in India, and called the people he found there Indians. This 
term continues to be used today in referring to Indigenous people from North and South 
America, even though, over 500 years later, everyone knows we are not in India.  
In order to change this mistake, First Nation people should refer to themselves as First 
Nations; better still, the proper term to use is the name of your nation in your own language. In 
Mina’igoziibiing, the people called themselves Anishinaabe or Ojibway.  
Another important factor is that the Federal Government used the Indian Act to extend its 
control over Reserve lands. According to the Treaty signed with the British Crown, it was agreed 
that Reserve lands would be set aside for use by First Nation bands where they could reside in 
peace and not be bothered by external influences. These Reserve lands were given in exchange 
for all the other tracts of land given up by First Nations for use by European settlers. With 
amendments to the Indian Act, the federal government completely breached the terms of the 
Treaty. “The act...forbade selling, alienating [withdrawing], or leasing Reserve land unless it was 
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first surrendered or leased to the Crown” (INAC, 1997, p. 81). Further, in 1889, the Federal 
Government amended the Indian Act to give itself the power to overrule any First Nations who 
refused to have their lands leased out.  
The Indian Act also controlled how Chiefs and Councils were to be chosen through an 
election process. This process gave the Chiefs and Councils limited authority over most matters 
including lands and roads. “Essentially, the chiefs functioned as agents of the government, 
exercising limited power within federal supervision” (INAC, 1997, p. 81). First Nation 
communities that practiced hereditary chieftainship were ignored and forced to conform to the 
election process. The Indian Act regulations state that Chiefs and Councils can be in power for 
only two years, when new elections must take place. In Mina’igoziibiing, this rule remains in 
effect; however, as with reference to membership, First Nation communities can now develop 
and pass their own membership and election codes.  
From the 1880s to the 1950s, the Federal Government assigned Indian Agents on or near 
every First Nation Reserve to monitor the activity in each community and to train or mentor the 
band members to be good government leaders. That was the original stated goal; however, the 
Indian Agents became the masters over every Chief and Council in the First Nation 
communities. The Indian Agent represented the Dominion of Canada and had to approve any 
decision that was made by the Chief and Council and band members. All documents had to be 
verified by the Indian Agent who had final say in all business matters concerning the First Nation 
band. 
The Ojibway Bands of Keeseekoose and Duck Bay, and the Cree Bands of the Key and 
Shoal River, who had signed the Adhesion to Treaty Four, were all considered to be part of the 
Swan River Agency. The Dominion Government established an office there for an Indian Agent 
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to oversee the development and leadership of the bands in the area. Later, the Duck Bay Band 
was moved under the care of the Manitowapah Agency in Lake Manitoba, which looked after the 
Treaty Two Bands.  
As noted from the few examples given above, and despite that it having gone through 
various amendments and revisions over the last 140 years, the Indian Act still has a great deal of 
control over First Nation communities today. Change is coming, and First Nation, federal, and 
provincial governments must come to an agreement on how the Indian Act legislation will 
support instead of hinder First Nation self-government. 
 
Mina’igoziibiing Governance Today 
Mina’igoziibiing governance began in the early days when they came to settle in 
Manitoba from the east after Chi-bi-moodewin, the Great Ojibway Migration. Chiefs were males 
chosen by the Dodem Council members and most were hereditary Chiefs who were the leaders 
for life, especially if they were from the leadership clans or were good leaders. When they died, 
the next chief was chosen from their sons, nephews, or son-in-laws. In the Anishinaabe language, 
a chief is called Ogimaakaan, meaning one who leads or is highly esteemed. The people looked 
to these traditional leaders to speak on their behalf and to help look after the well-being of their 
tribe and nation. They did not get paid, but received gifts and assistance from community 
members. They did their tasks voluntarily because they cared about the people and their lands 
and territories. Under the Dodem System, everyone had their responsibilities, including the 
leaders.  
Today, First Nation governance operates much differently. To be effective, good 
governance is described as having legitimacy, power, and resources (RCAP, 1996, Vol. 2, p. 
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163). Unfortunately, Aboriginal governments today are still seen as lacking in all three areas as 
described by the Royal Commission on Aboriginal People study:  
First, the legitimacy of [First Nation] governments is weak because they evolved from 
federally imposed institutions and historically have been unable to satisfy many basic 
needs of their citizens...because of [lack] of power and resources....Second, current 
Aboriginal governments have far less power than their provincial, territorial, and federal 
counterparts. What power they [have] is...insecure and depends...on federal legislation or 
ministerial approval. Third, Aboriginal governments generally lack...a tax and resource 
base and are highly dependent on federal funding...which has often been conditional, 
discretionary and unpredictable. (RCAP, 1996, Vol. 2, p. 165) 
For good First Nation self-government to become a reality, Canada must recognize that 
Aboriginal self-governance was never given up in the Treaties. Canada must put First Nation 
government on an equal footing with the provinces, and give First Nation governments a share of 
natural resources which were also never given up in the Treaties. First Nation governments must 
also find ways to limit dependence on external funding and political control (RCAP, 1996, p. 
165). This means that First Nations must continue to fight for a share of the natural resources of 
this country, not only as a source of funding, but also to monitor the protection of natural 
resources to ensure that they will be there for future generations.  
In 2004, Mina’igoziibiing took steps to develop their own constitution and governance 
code including a membership code, election code, financial code, and administration code, which 
would move them away from the control of the Indian Act. Information meetings were held with 
Band members and a vote set for May 27, 2004, resulted in the approval of four of five codes 
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being passed by the majority of band members. One code, the Elections Code, did not pass the 
membership vote and needed to be re-vamped; however, this has not been done to date.  
Since then, newly elected leaders have not pursued further development of the Custom 
Band Governance Codes. This important work, needed to make self-government a reality, seems 
to have been shelved, and the band and its governance system have remained under the Indian 
Act regulations and policies.  
In recent years, the Federal Government has been more open to helping First Nations 
achieve freedom from the Indian Act by agreeing to partner with them to implement their own 
forms of self-government. In their statement on the self-governance of First Nations, the 
Department of Indian Affairs outlined Canada’s approach to the implementation process of 
Aboriginal self-government:  
The Government of Canada recognizes the inherent right of self-government as an 
existing Aboriginal right under section 35 of the Constitution Act, 1982....Many First 
Nations...want to replace the outdated provisions of the Indian Act with a modern 
partnership which preserves their special historic relationship with the federal 
government....The Government of Canada is prepared to work with...Treaty First Nations 
to ensure that negotiated self-government agreements build on their Treaties and the 
existing Treaty relationship. (AANDC, 2010, Part II, para. 2) 
In previous Indian Act regulations, off-Reserve band members were not allowed to run 
for Chief or Council or vote in elections because they did not live on the Reserve. In 1999, the 
case of Corbiere versus Canada allowed off-Reserve First Nation Band members to vote in Band 
elections for the first time. The Supreme Court of Canada found that Section 77(1) of the Indian 
Act, which stated that you had to be “ordinarily resident on Reserve” to vote, discriminated 
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against off-Reserve band members and was a direct violation against Section 15 of the Charter of 
Rights and Freedoms which protected equality rights. As a result, the Department of Indian 
Affairs amended that section and off-Reserve band members are now able to vote, no matter 
where they live.  
As well, another court case, Esquega versus Canada, also known as the Gull Bay decision, 
was won in 2007 which acknowledges that off-Reserve band members have the right to run for 
either Chief or Council, or both. In this case, the Federal Court of Canada ruled that Section 75(1) 
of the Indian Act was also an equality violation of Section 15 of the Charter of Rights and 
Freedoms, similar to the Corbiere case (Almater, 2013). 
Under Section 74(3) of the Indian Act, the Mina’igoziibiing Chief and Council are 
elected by a majority of votes of the eligible electors of the band, on and off Reserve, by way of 
secret ballot. Every two years, the Chief and Councils have to be re-elected. In Mina’igoziibing, 
nominations are held in November and elections are held in early January. The Chief and 
Council appoint an Electoral Officer to manage all aspects of the election. The Electoral Officer 
ensures that the Membership List is up to date and that all voters have been notified by public 
notice. Eligible voters must be 18 years of age. The election usually takes place at a public 
location on-Reserve, and in the last few years there has been a polling station in Winnipeg. 
Members can also vote by mail-in ballot.  
All nominees are allowed to let their names stand if they have been nominated for both 
Chief and Council positions. For example, in the January, 2013, election at Mina’igoziibiing, the 
Chief ran for positions of both Chief and Councilor and won both by obtaining the highest votes 
in each category. In such a case, a by-election would have to be held with prior consultation of the 
Band membership.  
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Many First Nation leaders and Elders say this type of election system, by majority vote, 
has destroyed the traditional system of accountability of leaders, fostered division in 
communities, and encouraged a popularity contest. “It is well known that using the greatest 
number of votes allows large families to dominate and control band governance and shuts other 
families out of the decision-making process” (RCAP, 1996, Vol. 2, p. 133).  
A return to band custom or implementing a self-government agreement, and using the 
power of consensus and community consultation, would ensure that all families have a say in 
choosing leaders and what their roles would be. After so many years of a majority government 
election system at Mina’igoziibiing, it would take much work on the part of community 
members to implement a consensus model, but it could be done if the people have the will to 
bring it back. 
The Federal Government continues to be viewed with distrust by First Nation leaders and 
their members because the government continues to implement legislation without full 
consultation and participation of First Nation in the creation of proposed legislation. The current 
Harper government is passing a number of bills which may adversely affect the lives of First 
Nations people. One such Bill is C-45 which emends several acts relating to the fisheries, 
environment protection, navigable waters, as well as Canada Labour Code. Assembly of First 
Nations Ontario Regional Chief, Stan Beardy, stated that “At no time in the nine months that Bill 
C-45 was being considered did the Government of Canada discuss any matters related to it with 
First Nations” (Indian Country Today, December 124, 2012, para. 5). It will be up to First Nation 
leaders and their membership to ensure that they are aware of these new bills and what impact 
they will have on First Nation rights, lands, and resources. A current grassroots movement across 
the country, known as Idle No More, has sparked peaceful protests across Canada against the 
223 
 
new legislation. First Nation leaders must ensure that the rights of their people are protected, as 
they move towards First Nation government. 
 
Role of Chief and Council  
The role of Chief and Council is to work on behalf of the people that they represent, 
which is their community, on and off Reserve. They are responsible for good government and for 
looking after all aspects of band business and for the welfare of the community (J. Chartand, 
personal communication, 2000, p. 5). The role of Chief and Council is described by AANDC in 
the following way:  
Community members grant power to an elected Chief and Council to govern the land and 
property of the First Nation for them. The Chief and Councilors thereby assume 
responsibility for program and service delivery, financial management, policy 
development, planning, and control Systems. As elected representatives of community 
members, Chief and Council are the authorized First Nation government….Councilors 
have a fiduciary responsibility to always act in the best interest of the First Nation, and to 
make decisions fairly and for the members’ benefit. Failure to do so can result in personal 
liability being assessed against an individual Councilor, or the whole Council. (Sterritt, 
2003, p. 23) 
 
Role of Chief. The job of the Chief as the elected head is to be the official spokesperson 
for the First Nation at any meetings or gatherings, or to authorize another councilor this 
responsibility when required. The Chief must make sure that the Council is doing its job, and is 
responsible for calling emergency meetings when necessary. The Chief acts as main Chairperson 
at Council meetings. While the Chief’s responsibilities deal mainly with the Council and other 
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parties, the Chief is also a member of Council and must help with effective team building, as 
well as help Council focus on the long term needs of the community. With assistance from the 
Director of Operations, the Chief provides Council members with a leader’s policy manual and 
an orientation process for new Councilors (Sterritt, 2003, p. 43).  
 
Role of Council. Councilors exercise their powers in a duly convened meeting with a 
quorum present. The quorum for Mina’igoziibiing is three Council members, who must be 
present to discuss Band business and to be able to make decisions. Individual members of 
Council, including the Chief, have no power to act alone when deciding for the First Nation 
(INAC, 2001, p. 16). Council’s key governance responsibilities include: 
 Overseeing the management plan 
 Hiring and directing the Director of Operations 
 Maintaining good relations with the members 
 Protecting community assets 
 Fulfilling trustee and legal responsibilities 
 Keeping politics and day-to-day Band business separate 
In Mina’igoziibiing, the Councilors usually work in a portfolio system in which they are 
assigned responsibility in some of the following areas: finance, Treaty rights, training and 
education, social services, housing, public works, health, child and family services, membership, 
gaming, economic development, and recreation. They are expected to study and be 
knowledgeable in these areas and to attend external meetings on behalf of the Council and Band, 
but they cannot make decisions that bind Council without prior approval.  
These days, Chief and Councilors are paid a salary and travel expenses which come out 
of Band Support funding. In the past year, the Federal Government has cut a substantial amount 
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of funding from Aboriginal organizations and that includes band funding for leadership salaries 
and travel. It is more important now for the Chief and Council to be able to budget wisely and 
not to have any unnecessary expenditure. It is also important for the leadership to find strategic 
ways of raising funds to help pay for management positions and travel costs.  
After each election, Council makes time to plan how each member can best contribute to 
the work involved in looking after the interests of the band. Understanding and bringing in their 
different roles and expertise can make for a strong team that will be able to manage external 
relationships with other governments (INAC, 2001, p. 19).  
 
Mina’igoziibiing Political Partners  
Mina’igoziibiing is a member of numerous other organizations. These affiliations are not 
forced on a First Nation as some First Nations have added or removed their membership when 
deemed necessary. As a signatory to Treaty Four, Mina’igoziibiing is a member of the 
Saskatchewan Treaty Commissioners Office located in Fort Qu’Appelle, Saskatchewan. This 
alliance, which includes 33 First Nation Bands that are signatories to Treaty Four, works together 
to protect Treaty rights, lands, and resources of all members.  
In Manitoba, Mina’igoziibiing is also a member of the Manitoba Treaty Commissioners 
Office located in Winnipeg, which has the same mandate as the Saskatchewan Commissioners 
Office. The Band is affiliated with West Region Tribal Council, which includes eight First 
Nations from Treaty 2 and 4. The Tribal Council works with the Bands in areas of governance, 
finance, economic development, housing, and education by playing an advisory and advocacy 
role. As well, Mina’igoziibiing is a member of the West Region Child and Family Services, Inc. 
which works with nine First Nation communities in providing all aspects of child welfare 
services in each community, including working with Band members who live off-Reserve.  
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Mina’igoziibiing is a member of the Assembly of Manitoba Chiefs (AMC) which acts as 
a political advocate on issues that commonly affect all First Nations of Manitoba. The current 
Grand Chief of AMC, Derek Nepinak, was the previous chief of Mina’igoziibiing. During his 
time as Chief of Mina’igoziibiing, Derek helped bring the band’s financial deficit status out of 
Third Party Management. Under a Third Party Management arrangement, the Federal 
Government forces a Band to turn over control of its cash and day-to-day operations to an 
external, independent manager. This happens when a Band is over eight percent of its total 
funding budget and the books are not in order (Welsh & Rabson, 2011, para. 2).  
Before Derek Nepinak left Mina’igoziibing to assume the Grand Chief position at AMC 
in 2011, he had helped to improve and stabilize the Band’s financial status. Today, the Band is 
under Co-management which is a step up from Third Party Management. In Co-management, 
Indian Affairs forces the Band to hire an outside accountant or consultant to help keep the books 
in order, but Chief and Council may still have signing authority, and all financial decisions must 
be made with the co-manager in respect to Mina’igoziibiing, which is Meyers, Norris, and Penny 
in Dauphin, Manitoba. If the current Chief and Council abide by the established fiscal 
management plan, they can be move up to a Remedial Management Plan and eliminate the need 
and cost of a co-manager. A Remedial Management Plan assures the Federal Government that 
the Band is meeting its monthly billings and is able to budget for the needs of community 
members, while continuing to eliminate the Band’s deficit. 
As one of the southern bands in Manitoba, Mina’igoziibiing also has membership with 
the Southern Chief’s Organization (SCO), whose mission statement is “to establish an 
independent political forum to protect, preserve, promote, and enhance First Nations peoples' 
inherent rights, languages, customs, and traditions through the application and implementation of 
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the spirit and intent of the Treaty-making process” (SCO, 2013, p.1). On the national front, 
Mina’igoziibiing is also affiliated with the Assembly of First Nations (AFN), which represents 
the political interests of the 633 First Nations across the country. As a member of these 
territorial, regional, provincial, and national associations, Mina’igoziibiing Chief and Council 
must be on a strong footing to keep up with current political issues at each level, and not lose 
sight of the needs, rights, and expectations of their band membership. 
 
Chiefs and Councillors of Mina’igoziibing 
 Over the years there have been many Chief and Councillors, although at times the people 
in power have remained stable over several elections. It is important for leaders to be well-
educated and to be able to deal with provincial and federal government officials on behalf of the 
community. More often than not, the formal education of leaders has been sorely lacking. The 
need for educated leaders should be a priority. Being a politician requires more than charm and 
popularity; leaders also need to be educated on good governance and to understand the legal and 
political system in Canada. Leaders have to know their own band’s political and social history. 
As an Elder once said, “We have to know where we come from to know where we are going.” 
 
Early Leaders of the Duck Bay Band 
No Chief is mentioned for the Duck Bay Band in the early Indian Affairs records that 
were found. Joseph Beauchamp was the first recorded Headman in 1876 under the Keeseekoose 
Annuity paylist, of which the Duck Bay Band was included. In the missionary records, however, 
it was found that there were Chiefs leading the Duck Bay Band prior to the signing of Treaty 
Four.  
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As early as 1842, it was recorded by Father Darveau, an early Catholic missionary to 
Duck Bay, that, “Before he [Darveau] left [Duck Bay], the old men, led by their Chief Mizi-Epit , 
asked that Bishop Provencher name this Duck Bay mission St. Norbert—a plea to which the 
Bishop willingly complied” (as cited in McCarthy, 1990, p. 108, italics added). The following 
year Father Darveau recorded that he “baptized Chief Mizi-Epit, the Saulteaux Chief of the Duck 
Bay mission . . . and named him Joseph Constantin” (as cited in McCarthy, 1990, p. 109). Again 
in 1845, Mr. Lafleche, who replaced Darveau after his death in 1844, reported that Chief Mizi-
Epit asked for a more regular mission at Duck Bay, but the 30 to 40 families there were not 
enough for a full time priest (as cited in McCarthy, 1990, p. 110).  
McCarthy (1990) goes further to say that by the late 1800s, most of the people at Duck 
Bay had moved south to the Pine River Reserve and its chapel called Our Lady of Seven 
Sorrows: “There they formed a population of 232 Catholic and Métis Indians. Jean Baptiste 
Napakisit [Kiwisensis or Little Boy] who was one of the Catholics from the early mission at 
Duck Bay who often guided [the late] Father Darveau, became chief of the band in 1875” (p. 
114, italics added).  
These missionary reports show that Duck Bay had been in the stages of settlement for 
some time and had leaders to represent them prior to the signing of Treaty Four. With the 
guidance and assistance of the missionaries, the Duck Bay Band members had built a small 
church and rectory at Duck Bay. It is not known why neither Chief Mizi-Epit nor Chief 
Napakisit was mentioned at the Treaty Four meetings at the Qu’Appelle Lakes, or at the Treaty 
Four Adhesion at Swan Lake. Could it be that they did not agree with signing a Treaty with the 
Dominion Government?  
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By 1876, there were complaints from the Duck Bay Band that they were not getting a fair 
share of the Treaty farm implements and assistance under the leadership of Chief Keeseekoose. 
They asked to have their own Headman, and this was approved by J. W. Christie, who was 
acting as the Treaty Commissioner. He approved the appointment of Joseph Beauchamp as the 
Headman for Duck Bay stating in his report that the members of the Duck Bay Band had chosen 
Beauchamp to be their Headman. From then on, at the annuity or Treaty days, a Headman was 
chosen for a three-year period. In the Indian Affairs records, Beauchamp was the chosen 
Headman for several years. 
On March, 1877, a letter was sent to the Minister of the Interior in Ottawa from David 
Laird, Lt-Governor and Indian Superintendant of NWT, stating that he met with a delegation of 
Indians from Duck Bay. They requested to be paid at Duck Bay for their Annuity Payments that 
year and they wanted to change their Headman. He told them that the Indian Agent would be 
able to learn the wishes of the entire tribe when he visited them.  
In July of 1881, a petition was sent to the Minister of the Interior that the majority of 
Band Members did not want Beauchamp to be the Headman. A group of the Band wanted the 
Reserve to be moved to Pine Creek under the leadership of Kiwizensis who they stated had 
always been their leader (PAM, Vol. 1522, 1877, p. 1). However, the government did not 
approve this change because they did not trust Kiwizensis (Napakisit). The Indian Agent 
Martineau said that Kiwisensis was trying to persuade the Duck Bay members to move the 
Reserve to Pine River (later called Pine Creek) and that he was a suspicious character that must 
be watched.  
The government’s interference in the traditional leadership system of Mina’igoziibiing 
since the signing of the Treaty caused the community to divide their loyalties between the two 
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leaders, Beauchamp and Kiwizensis. This division eventually led to some band members 
withdrawing from Treaty when the majority of band members agreed to relocate to Pine Creek.  
When the band members moved to Pine Creek, Kiwisensis then became the Headman for 
a number of years as listed in the annuity records of Indian Affairs. By 1888, he was listed as 
Chief in the annuity lists and remained the Chief until his passing. It is not known when Chief 
Kiwisensis passed as no records have been found; however, Chief Joe Gambler became the Chief 
on June 9, 1920 until his passing on December 5, 1944. In those early times, it seems that the 
election of Chief and Council was more or less adhered to as some of the election dates were 
annual and some were two or three years apart. It is probable that the Indian Agent played a large 
role in the election process of those times. 
 
Chiefs and Councils to Present 
 Over the years, there have been many changes in Chiefs and Councillors at 
Mina’igoziibiing. As the Indian Act election process became more well-known by community 
members, especially the men, they became more involved in the political process. Women did not 
get involved in politics as much. In the early days, women and children were not even allowed to 
enter the building where a band meeting was happening, because only the men, who were of age, 
were allowed to listen and give their views on issues of concern.  
It was not until 1954 that the late Mrs. Albina Neapew ran for election and got in. When 
asked what her role was as a band councillor, she said that she would clean the band office and 
make coffee. She would be an escort for women and youth who had medical, court, or family 
problems. In spite of her limited role, her election was a turning point for women in the 
community because after that, women have been on council over the years; however, 
Mina’igoziibiing has never had a female Chief, as yet.  
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The governance body of Mina’igoziibiing has grown in proportion with the population 
growth of the community. For a time, there were five councillors to account for the population 
figures of one Councillor for every 100 people, but in recent years this has been lowered to four 
Councillors and one Chief. Today, the Chief and Council have been quite stable with the same 
people in Council for some time. (See list of Chiefs and Councils in Appendix 3.) 
 
Conclusion 
Under the Indian Act, the requirement of a new election every two years does not give 
new Chiefs and Councillors much time to accomplish their goals because they are so busy 
learning how to deal with federal and provincial governments. New leaders must quickly learn 
how governments work to bring needed change and benefits to the community.  
The election process under the Indian Act does not have any specific educational 
requirements for members who run in elections. With the advancement and challenges of First 
Nation politics today, it is important for band members who wish to run for Chief or Council to 
have good leadership education as a starting base. There is available training and education for 
band members who wish to take leadership training. That training should be encouraged for all 
students at the high school and post-secondary education levels as well.  
The Chief and Councillors should be encouraged and supported with available funding 
from Indian Affairs (known as Aboriginal Affairs and Northern Development today) to take on-
going professional development to understand their roles and responsibilities. For example, 
many Chiefs and Councillors are too involved in the day-to-day matters of band administration, 
which can be managed by a Director of Operations. Chief and Councillors could focus on the 
more important issues required of their roles as the political leaders of Mina’igoziibing.  
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Mina’igoziibiing needs strong, effective representatives who can successfully take the 
lead in local, regional, and national governance issues, but without losing sight of the support 
and issues of concern of all community members, on and off-Reserve. In the old days, the Chief 
or Councillors used to travel around to visit all households to check on the needs of members on 
a one-to-one basis. They did their travelling by horse team and this was something that was 
much appreciated as the Elders interviewed talked about this. Today, fast cars and trucks would 
make visiting members much easier and would still be appreciated. Members living off-Reserve 
would like to be informed when Chief and Councils come to the cities so they can talk or visit 
with them about their concerns. Open communication with the membership is one of the most 
important aspects of being a leader of Mina’igoziibiing. 
With First Nations communities heading towards self-government, this is an exciting 
time for Mina’igoziibiing to be looking at getting out of the restrictions of the Indian Act. 
Mina’igoziibiing, as a community, needs to look at different governance models and choose the 
one that will move the community ahead in meeting the long term goals of the people, lands, and 
its resources, with input by the people and for the people. 
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Appendix 1 
 
The Midewiwin Lodge Seating of the Dodems (Clans) 
 
When the Dodem (ag) met for meetings or ceremonies, they had certain 
places that they were assigned to sit inside the Midewiwin Lodge. The 
Bear Clan always guarded the eastern doorway which is where everyone 
entered. When leaving, they exited out the western doorway which was 
guarded by the Martin Clan.  (As cited by Benton-Benai, 1988, p. 77) 
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Appendix 2 
Seven Pointed Star of the Anishinaabe Dodem System 
 
The seven original Dodem (ag) worked together and helped one another, 
especially those across from one another in the star. They worked alongside one 
another for the well-being of the community and had their roles and 
responsibilities. (Seven Pointed Star obtained from Roseau River First Nation 
Website) 
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Appendix 3 
Mina’igoziibiing Chiefs and Councillors over the Years 
 The following list gives the names of the political leaders of Mina’igoziibiing or Pine 
Creek First Nation from 1842 to 2013. The early information was taken from the Treaty Pay 
Lists and missionary records. Later, the information was obtained from the Department of Indian 
Affairs Election files. In some instances, there were only two to three councillors. As the 
population grew, the band was allowed five Councillors, but since 2004, a resolution was passed 
to limit the Councillors to four positions due to funding restraints.  
Life Chief Mizi-Epit (He Who Sits Together with the People) 
     1842 to 1875  (as cited in McCarthy, 1980, p.108) 
Life Chief Kiwizensis (Little Boy) 1875 to 1930 – Kiwizensis was first described as a Headman 
and later as Chief under the Treaty Paylists and Indian Affairs 
Sessional Papers. Chief Kiwizensis or Napakisit was very influential 
in getting the reserve enlarged in 1902 and obtaining additional lands 
to the west of the lake. 
Chief Keeseekoose (Little Sky) 1875 to 1880s – Keeseekoose signed the Treaty Four 
Adhesion on behalf of the Duck Bay Band according to 
Indian Affairs and Treaty Four records. He was a nominal 
chief meaning, in name only for purpose of signing the 
Treaty. 
Headman Joseph Beauchamp 1877 to 1886 – According to Indian Affairs records, 
Beauchamp withdrew from Treaty in 1886 and continued to 
remain at Duck Bay when all Treaty members moved to 
Pine Creek. 
The following information was obtained from Treaty Paylists. Some are listed with their Treaty 
Numbers and more recent ones are not. 
 Chief     Councillors    Dates 
No Chief paid    Jean Baptiste Napakisit #16 Jul 29, 1897 to Aug 3, 1901 
No Chief paid    Jean Baptiste Napakisit #16 Aug 5, 1902 to Jul 9, 1913 
     William Ferris McKay #40 
 
Jean Baptiste Napakisit #16  William Ferris McKay #40 Jun 23, 1914 to Jun 21, 1916 
(Kiwizensis)     Alex Nowah-Keeshekowinin #59 (Nepinak)   
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Jean Baptiste Napakisit #16  William Ferris McKay #40 March 3, 1917 
     Alex Nowah-Keeshekowinin #59   
 
Jean Baptiste Napakisit # 16  Bill McKay #40  January 7, 1918 
     Alex Nowah-Keeshekowinin #59 
 
Jean Baptiste Napakisit  #16  Ed Napakisit #31   1919 
     Bill McKay #40 
 
Joe Gambler #91   Ed Napakisit #31  June 9, 1920 
     Bill McKay #40 
 
Joe Gambler #91   Bill McKay #40  June 1, 1921 
 
Joe Gambler #91   Bill McKay #40  June 3, 1922 
     John Nepinak #61 
 
Joe Gambler and his Councillors above remained the same until June 4, 1925  
 
Joe Gambler #91   Joe McKay   June 1926 
     John Nepinak #61 
 
Joe Gambler #91   Joe McKay   June 1927 
     John Nepinak #61 
 
Joe Gambler #91   no councillors named  June 2, 1928 
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Joe Gambler #91   Camille Nepinak #75  May 25, 1931  
     Theodore Flatfoot # 134 
 
The Chief and Councillors remained the same until 1944. 
Chief Joe Gambler died on December 5, 1944, and was replaced by Theodore Flatfoot in 1946. It 
is assumed that Theodore Flatfoot acted as Chief until the next election. 
 
Theodore Flatfoot #134  Camille Nepinak #75  June 13, 1946 
     Daniel Napakisit #109 
 
Theodore Flatfoot #134  Camille Nepinak #75  June 12, 1947 
     Daniel Napakisit #109 
 
The following information was extracted from the Election Files. 
 
Theodore Flatfoot #134  Camille Nepinak #75  December 13, 1952 
     Daniel Napakisit #109 
     Valentine Nepinak #230 
 
Theodore Flatfoot #134  Roger McKay #205  November 29, 1954 
     Paul Moosetail #191 
     Albina Neapew #101 (First female councillor) 
 
Theodore Flatfoot #134  Paul Moosetail #191  December 13, 1956 
     Albina Neapew #101 
     Jerome Nepinak #126 
 
Jerome Nepinak #126   Arsene Contois #166  December 7, 1958 
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     Lawrence Contois # 233 
     Noel Neapew #259 
 
Councillor N. Neapew died November 10, 1959. No one is recorded as replacing him. 
 
Arsene Contois #166   Lawrence Contois #233 December 9, 1960 
     Baptiste McKay # 
     Martha Mekish #160 
     Gaspard Gambler 
 
Arsene Nepinak #196   Norbert Abigosis # 258 December 9, 1962 
     Zacharie Contois # 208 
     Theodore Flatfoot # 134 
     Martha Mekish #160 
 
Arsene Contois # 166   Zacharie Contois # 208 December 9, 1964 
     Martha Mekish #194 
     Theodore Flatfoot #134 
     Eugene Nepinak # 229 
 
Arsene Contois #166   Daniel Nepinak #242   December 9, 1966 
Catherine Moosetail #191  
     Jonas Nepinak # 291 
     Pat Nepinak # 155 
     Valentine Nepinak # 230 
 
Robert Contois # 335   Armand Contois # 181 December 9, 1968 
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     Lizzie Contois # 208 
     Charles McKay # 364 
     Daniel Roger McKay #293 
     Daniel Nepinak #242 
 
Robert Contois #335   Resigned March 16, 1970 
Councillor Charles McKay #364  Resigned May 1, 1970 
Councillor Daniel Nepinak #242  Resigned May 29, 1970 
 
At the time, there was no conflict as Robert Contois resigned, Charles McKay was hired as the 
Band Manager, and Daniel Nepinak had to step down to run as Chief. In a bi-election held June 
2, 1970 Daniel Nepinak was elected Chief, and Felix Contois and Stanley J. Nepinak elected as 
Councillors.  
 
Daniel Nepinak # 242   Martha Mekish  December 9, 1970 
     Arsene Contois 
     Joe Abigosis 
     George McKay #222 
 
Daniel Nepinak #242   Norbert Abigosis # 258 December 9, 1972 
     Felix Contois #214 
 
Daniel Nepinak #242   Felix Contois #214  December 9, 1974 
     George McKay #222 
     Leonard McKay 
     Eugene Nepinak  #229 
     Thomas Nepinak 
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Chief Daniel Nepinak died October 13, 1976. Felix Contois acted as head Councillor until next 
election. 
 
Norbert Abigosis #258  Felix Contois #214  December 9, 1976 
     George McKay #222 
     Napoleon Mekish 
     Thomas J. Nepinak 
     Valentine Nepinak 
 
Councillor Valentine Nepinak resigned February 14, 1977. 
 
Norbert Abigosis   Henry Blackbird  December 9, 1978 
     Napoleon Mekish 
     Thomas J. Nepinak 
     Felix Contois 
     Norbert Ross 
 
Norbert Abigosis   Felix Contois   December 9, 1980 
     Clifford McKay 
     Napoleon Mekish 
     Thomas J. Nepinak 
     Charles McKay 
 
Councillor Felix Contois died December 15, 1980 and Shirley Nepinak became Councillor April 
1, 1981. 
 
Clifford McKay   Frank Nepinak  December 9, 1982 
     Charles McKay 
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     Napoleon Mekish 
     Zacharie Contois 
     Ernest McKay 
 
Hank Blackbird   Norbert Ross   December 8, 1984 
     Mary Bernadette Nepinak 
     Napoleon Mekish 
     Marvin McKay 
     Norbert Abigosis 
 
Clifford McKay   Marvin McKay  December 8, 1986 
     Lorraine Flatfoot 
     Frederick Contois 
     Frank Nepinak 
     Norbert Abigosis 
 
Clifford McKay   Marvin McKay  December 8, 1988 
     Thomas J. Nepinak 
     Norbert Abigosis 
     Alphonse Nepinak 
     Douglas McKay 
 
Clifford McKay   Thomas J. Nepinak  December 8, 1990 
     Norbert Abigosis 
     Kelvin Mekish 
     Robert Contois 
     Joe Contois 
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Clifford McKay   Norbert Abigosis  December 1992 
     Albert Nepinak 
     Lorraine Flatfoot 
     Michael Gambler 
     Marvin McKay 
 
Thomas J. Nepinak   Marvin McKay  December 1994 
     Rene McKay 
     Beverly Cote 
     Mary Bernadette Nepinak 
     Lorraine Flatfoot 
 
Clifford McKay   Rene McKay   December 1996 
     Bev Cote 
     Lorraine Flatfoot 
     Margaret Thompson  
Frederick McKay 
 
Clifford McKay   Rene McKay   December 1998 
     Beverly Cote 
     Lorraine Flatfoot 
     Marvin McKay 
     Thomas J. Nepinak 
 
Clifford McKay   Thomas J. Nepinak   December 2000 
     Beverly Cote 
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Rene McKay     
     Marvin McKay 
 
Clifford McKay   Beverly Cote    December 2002 
     Nancy McKay 
     Charlie Boucher 
     Rene McKay 
           
Billyjo De La Ronde   Charlie Boucher  December 8, 2004 
     Nancy McKay  
     Joe McKay Jr.  
     Bev Cote 
 
Billyjo De La Ronde   Clifford McKay  January 4, 2006 
     Nancy McKay  
     Joe McKay Jr. 
     Justin Neapew 
 
Derek Nepinak (Niibin Makwa) Charlie Boucher  December 19, 2008 
     Nancy McKay  
     Joe McKay Jr. 
Clifford McKay 
 
Derek Nepinak (Niibin Makwa) Charlie Boucher  January 4, 2011 
     Nancy McKay  
     Joe McKay Jr. 
     Sylvia R. Chartrand  
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Chief Derek Nepinak was elected as Grand Chief of Assembly of Manitoba Chiefs (AMC) in 
July 2011. Councillor Charlie Boucher sat as Acting Chief and Head Councillor until the next 
election. 
      
Charlie Boucher   Charlie Boucher  January 4, 2013 
     Joe McKay Jr. 
     Georgie Moosetail 
     Nancy Nepinak 
 
In this unusual situation, Charlie Boucher ran as Chief and Counsellor and won both seats. He is 
allowed to keep both seats until a by-election is held.      
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Chapter 8 
Education – Then and Now 
The old people always say, education for our youth is like the buffalo of old. 
The buffalo gave us everything we needed—food, shelter, clothing and weapons. 
Now, education becomes that buffalo for our children. It will provide them with a livelihood.  
That’s the message we keep saying to our young people. 
(Excerpt by Perry Bellegarde, as cited in Petten, 2003, para. 18) 
 
This chapter will look at the education systems of Mina’igoziibiing prior to European 
contact to the present time, with a focus on how education has evolved, what input parents have 
had in education systems, and where student education is headed today. Education has always 
been important to the families at Mina’igoziibiing, and the growth of education at 
Mina’igoziibing over the years confirms this fact; however, much damage to this growth came 
with the residential school that was located on the Reserve for many years. 
This chapter begins by looking at population and graduation statistics of First Nation youth 
and education in general in Manitoba and Canada. These statistics indicate that the negative 
colonial policies implemented in First Nation education by the Federal Government have played 
a significant role in the on-going low school achievement levels experienced in First Nation 
youth, even to this day.  
This chapter will then begin by discussing the importance of Anishinaabe education in the 
pre-contact era by reviewing the role of the Elders as the educators and holders of knowledge, 
and the respect that was given to them in this role. The chapter will also examine the 
establishment of an Indian Boarding School on the Reserve and its effects beginning in the late 
1800s.  
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A new era of education called local control was petitioned by First Nation leaders and 
educators across the country. This chapter will discuss the new developments that emerged when 
the Liberal Government, under Prime Minister Pierre Elliot Trudeau, ignored First Nations’ 
requests for return of self-government and control of their lives by introducing the Statement of 
the Government of Canada on Indian Policy which became known as the White Paper of 1969.  
This policy was overwhelmingly opposed by all First Nations, and their supporters in 
Canada, who sought to protect their rights and lands. It caused the rapid development of First 
Nation political organizations that brought forward their position papers on what they wanted for 
the future of their people, based on the Treaties signed with the British Crown. It did not take 
long for the Federal Government to agree to give First Nations control over their education 
systems; and in 1983, Mina’igoziibiing assumed local control of their education. It was a great 
stepping stone for the community as they finally would have a say in how their children would 
be educated.  
In Canada, Indian boarding schools were in operation from 1897 to1996, encompassing 100 
years of forced assimilation of the First Nation children across Canada. In Mina’igoziibiing, the 
intentions were good on the part of the parents and grandparents who helped build the residential 
school and church, and who willingly sent their children there initially; however, the purpose of 
the mission school had a darker side to it. The last residential school, at Akaitcho Hall in 
Yellowknife, NWT, is said to have closed in 1996 (Legacy of Hope Foundation, 2013, para. 1). 
As part of the story of the residential school at Mina’igoziibiing I will be sharing some of my 
personal experiences of when I attended the school, along with some of the memories of the 
Elders that were interviewed.  
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Today, Mina’igoziibiing has one of the most beautiful Kindergarten to Grade 12 schools 
in Manitoba, which newly opened in 2004. For 21 years, the community practiced local control 
of their education, but in 2008, the band members of Mina’igoziibiing elected to bring in the 
provincial Frontier School Division to look after the management of the new school. The reasons 
for this change to a provincial school system will be discussed in this chapter.  
In 1998, Mina’igoziibiing secured funding to implement an Adult Education Program to 
help adults finish their high school diplomas right on the Reserve which provided a great 
opportunity for people to achieve their Grade 12 without having to leave the community, which 
they had to do previously; but unfortunately, this program was discontinued due to lack of 
student registrations and success with the program.  
The community also has an Employment and Training program to help fund students in 
short term (one year or less) post-secondary education. On April 1, 2007, Mina’igoziibiing 
assumed the management of the Post-secondary Education Program from West Region Tribal 
Council who had administered the program on behalf of four First Nations for several years. This 
program includes Federal Government funding to look after the sponsorship of college and 
university students in programs that are more than one year in duration, as well as providing 
post-secondary counselling services. This chapter will review the progress the community has 
made in their post-secondary education system.    
Finally, the future of education at Mina’igoziibiing will be looked at from the view of 
leaders and educators in the system. New education plans that may be implemented by the 
Federal Government will be discussed. One of these plans is to assist First Nation communities 
across Canada in developing their own Education Act. These new policies, which are part of the 
Conservative Government’s Action Plan, are apparently being supported by the national 
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Assembly of First Nations (AFN), but the Assembly of Manitoba Chiefs (AMC) have rejected 
the federal legislation and will not accept the Federal consultation process because of how these 
bills are being implemented without proper consultation and participation of First Nation 
communities and schools (Grand Chief Derek Nepinak, 2013). 
 
Education Statistics 
As of March 2013, the population of Mina’igoziibing was 3,199 with 1, 618 males and 
1,581 females (INAC, 2013). According to Indian Affairs population statistics which are updated 
monthly, there are 1,054 people living on-Reserve (1/3 or 33% of the population), and 2,145 
living off-Reserve (2/3 or 67% of the population). First Nation children and youth, ages 0-24, 
make up the largest population on-Reserve at 53 %, and Aboriginal people in general are one of 
the fastest growing populations in Canada (Statistics Canada, 2006). Between 1996 and 2006, the 
fastest increase in population of Aboriginal people was observed in Manitoba at 36%.  
For various reasons, on-Reserve youth from many First Nation communities in Canada, 
including Mina’igoziibiing, find it difficult to graduate from high school. According to the 2006 
Canadian Census, youth living on-Reserve had the lowest rate of graduation when compared to 
off- Reserve First Nation youth, Métis, and non-Aboriginal populations. In First Nation 
communities, 72% of young adults aged 20-24 living on-Reserves did not have a high school 
diploma compared to 50% of Aboriginal youth living off-Reserve in the same age group; Métis 
youth were at 29% and only 16% of non-Aboriginal youth did not have a high school diploma 
(Zuckewich, 2008, p. 19).   
For Mina’igoziibiing, one of the biggest contributing factors to the low rate of high 
school graduation is the legacy of having a residential school on the Reserve. This school played 
a major role in the cultural genocide of First Nation children and families at Mina’igoziibiing. 
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Education was the vehicle used to promote the assimilation policies of the federal government 
where the goal was to erase Anishinaabe culture and language in the children, and instill English 
and European culture instead. This policy was thought to be the easiest way to help First Nations 
people to become “civilized.” The children of Mina’igoziibiing, and all other First Nation 
children in residential schools across Canada, were targeted using separation, acculturation, and 
assimilation policies and tactics (RCAP, 1996, p. 342; Ledoux, 2006, p. 269). This is called 
cultural genocide. Many children were separated from their parents and community as early as 
five or six years of age. Some children never even got to know their parents and families; even 
siblings in the same school were allowed little contact with each other (North & St. Goddard, 
1997, p. 74).  
The damaging psychological effects of these government policies are still with us today. 
One Elder interviewed at Mina’igoziibiing said, “In the residential school days, you didn’t see 
many young people on the Reserve. They were all in school.” “Today,” she said, “the Reserve is 
full of young people who have nothing much to do. They need to find a purpose in their lives, to 
pursue education, and find jobs.” She said, “It’s a big world out there and young people need to 
pursue their dreams” (E. Lariviere, personal communication, 2001). Another Elder also related 
that the Reserves were very quiet in those days because all the kids were away at school. It must 
have been a very lonely time for most Anishinaabe families.  
As a result, there is continuing dysfunction in the families and the community. Many 
youth today are involved in drug and alcohol abuse, and gangs. Often, there is a high rate of teen 
pregnancy on Reserves. Leaders and educators continue to provide opportunities for training and 
employment to encourage youth to go to school; however, most jobs are off-Reserve, which is 
why most band members live off-Reserve.  
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A good sign is that more First Nation adults were pursuing post-secondary education in 
2006 than in 1996 according to Statistics Canada. Trades diplomas were highest at 13%, then 
university degrees at 6.3% in 2006. Mina’igoziibiing post-secondary policy is to give Grade 12 
graduates priority sponsorship, which is supportive for the young students who are just planning 
their careers; however, the band does not sponsor many students in higher degrees, such as 
Master’s and Doctorate degrees; yet, education is needed at the professional level in order for the 
community to be able to negotiate at the federal and provincial levels and to manage programs 
and services successfully.  
On April 15, 2013, Census Canada 2011 released information that the Ojibway language 
is now one of the strongest First Nation languages in Canada, with over 123,000 speakers, but 
that other Aboriginal languages are in danger of being lost forever. In Mina’igoziibiing, few 
youth and adults speak the Anishinaabe language fluently, although this is to be expected, 
especially in First Nation communities that had a residential school right in the Reserve. The 
community must put more effort toward revitalizing the Anishinaabe language at home, at 
school, at work, and on leisure time. Universities, colleges, school divisions, and Anishinaabe 
communities could partner to offer Anishinaabe language programs and courses in their schools. 
Revitalizing the language should be part of the long term planning of the community starting 
with language immersion with the little ones.   
 
Traditional Education Systems in Early Times 
In the early days, before the arrival of the Whiteman, the Anishinaabeg had a 
system of education based on the teachings of the Elders, the clan system, and the natural 
laws of nature and the land. The organization of the people was based on these teachings 
and children learned from practising them in everyday life. The whole of nature was the 
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classroom where the Anishinaabeg studied and learned from the environment that they 
lived in. North and St. Goddard (1997) explained that Aboriginal children learned from 
the rocks, trees, roots, plants, rivers, lakes, sun, and moon (p. 37). They were taught to 
respect the sacred laws of the land because it provided everything for them. Their belief 
in one Creator, Gichi Manidoo, was at the core of their belief system and way of life. 
Gichi Manidoo had made the earth, water, air, and fire to provide for man; therefore, all 
things on earth and these four elements had to be respected. 
 
Role of Elders 
The Anishinaabeg used an oral system of education. They were an oral society 
made up of storytellers, historians, and singers. The Elders were the teachers and keepers 
of knowledge who passed on the language, teachings, and traditions to the younger 
generations.  
Aadisookewinan (legends) and Dibaajimowinan (stories) were told to either teach 
a lesson about life and how to behave, or how to practice an art or craft, such as how to 
make a bow and arrow. The children were taught by listening, doing, and repeating tasks. 
First, the Elder would explain and demonstrate how to do something, and then the child 
would try it with guidance from the teacher. They repeated the lesson until they knew it 
well. Elders often say that you have to repeat something at least four times before it can 
be remembered or known in your long term memory.  
Traditionally, it is said that aadisookewinan were told only in the winter because 
then the spirits of those legends were asleep and they would not be insulted if they were 
being talked about, and possibly bring you bad luck. Crafts such as quillwork and 
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beadwork were also done in the wintertime, probably to keep busy during those long 
winter months.  
First Nation people had very good memories because of their oral traditions, and 
used memory aids such as picture writing on birch bark, cedar, and ash, and on rock 
surfaces with symbols well-known to other tribes as a form of communication. A record 
of time was kept by marking notches on a stick, by tying knots on a string, or by drawing 
lines. Pictures could indicate who the family was and how many children were with them 
by using the animal symbol indicating their Dodem. Songs were also sung to record 
events (Densmore, 1929/1970, p. 173). It is said that “by the time Europeans arrived in 
North America, they would encounter groups with rich cultural traditions and advanced 
political structures” (North & St. Goddard, 1997, p. 20). 
Circle of Life teachings, also known as Medicine Wheel teachings, have been 
used for thousands of years by many Indigenous groups around the world. This form of 
instruction showed how everything on earth was interrelated and dependent on one 
another. The Elders used the Circle of Life Wheel as a teaching tool, and it is still used 
today. It can show, in a simple way, how everything in nature is in a circle and comes in 
fours. For example, there are four seasons, four directions, four colors of humanity, four 
elements, four medicines, and four ages of humanity. The earth is round, the moon and 
sun are round, tree trunks, and most plants are round, and birds make their nests in a 
circle. If one lives in balance (not too much of each thing), then one will be able to live a 
good life called Mino Bimaadiziwin, which is what the Anishinaabe strives to do. 
The Anishinaabe Medicine Wheel is a universal teaching tool. Laframboise and 
Sherbina (2008) explain that when using the Medicine Wheel, “The term "medicine" as it 
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is used by First Nations people, does not refer to drugs or herbal remedies....The 
Medicine Wheel and its sacred teachings assist individuals along the path towards 
mental, spiritual, emotional, and physical enlightenment” (para. 11). Medicine Wheel 
teachings are used to help the people heal and become strong. The wheel can act as a 
mirror to help with introspection or looking within one’s self to help oneself with 
reflection and good thoughts.  
These circular, often spoked arrangements of stones served different functions for various 
groups of people, but are frequently associated with such ceremonial themes as spiritual 
cleansing or renewal, revitalization of the earth and its resources, and appeasement of 
supernatural forces and beings. (Buckner, 1990, para. 16) 
Today, there are many archeological sites of Medicine Wheels on Maamaa Aki 
(Mother Earth), which are considered heritage sites. The age of the sites indicate how 
long ago the tool was already in use. The only known Medicine Wheel in Manitoba is 
located at a site near Alonsa (Buckner, 1990, para. 18).  
 
Clan System or Dodem 
The Dodem was an Anishinaabe form of government and identified family 
groupings. There were seven main Dodem and others flowed from them called sub-clans. 
The seven main Dodem were Giin-goog (Fish), Mang (Loon), Ochichag (Crane), Makwa 
(Bear), Washkeshish (Martin), Makajewaanoosh (Deer or Hoof), and Binayshii (Bird). 
Your role in the community was determined by what Dodem or animal symbol that you 
belonged to. For example, the Makwa Dodem was the police of the community. Children 
of this Dodem were taught how to defend themselves, how to keep the peace, and how to 
protect the people, and they learned about all the medicines in the area. The Makwa 
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Dodem family spent so much time outside in the forest guarding the community that they 
learned to recognize all the medicines in nature that would help their people live and stay 
healthy. In this way, a Dodem was responsible to ensure well-being and safety of their 
family and community. The responsibility and role as a Dodem member was taught from 
an early age. 
 Dodem laws and governance were also important for children to learn and these 
were taught according to the age and understandings of the child. One most important 
law that all youth were taught is that they could not marry anyone within their own 
Dodem. These were your relatives and family and intermarriage was strictly prohibited.  
The Natural Laws included the laws relating to Mother Nature and the universe. 
As all things were connected and were given to Natural Man by Gichi Manidoo, children 
were taught to respect everything in nature because life depended on what Maamaa Aki 
could provide for the livelihood of the people. Children were taught how to live in 
balance with nature, being careful not to be wasteful and to keep Maamaa Aki clean. This 
respect and balance was to ensure that these things were there for future generations. 
  
Midewiwin Lodge Teachings 
The teachings of the Midewiwin Lodge reflected the spiritual belief system of the 
Anishinaabeg. This ancient religion has survived to this day and was used to support the 
people in their goal of Mino Bimaadiziwin. Ceremonies were practised at different stages 
in the Circle of Life. There were healing ceremonies for the sick. The people practised 
birthing rituals and naming ceremonies for children; Coming of Age ceremonies for 
youth, also known as Puberty Rites; marriage ceremonies; honoring ceremonies for 
Elders, leaders, council members, and warriors; and Death ceremonies and rituals. These 
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were all part of the Midewiwin Lodge teachings that were passed on to the children, 
youth, and community members. This was their way of life and how they looked at 
education as a lifelong activity.  
 
Education at Duck Bay Reserve after Treaty Four 
The traditional Anishinaabe education system remained strongly in place even after 
the signing of the Treaty. Up until then and for some time afterward, the Anishinaabe 
people were left to continue pursuing their traditional lifestyle and ways of living. In 
signing Treaties, First Nations had given up much of their traditional territories, but the 
Treaties promised that they would have access to their traditional lands to continue 
hunting, fishing, trapping, and harvesting. At that time, it was the government’s intent 
that First Nations would continue to remain independent and not be reliant on the 
Dominion Government.  
With the loss of the buffalo, and the scarcity of big game animals towards the end of 
the fur trade, First Nation people were starving, especially on the prairie. The Dominion 
Government had agreed to provide help to the First Nations in time of pestilence or 
starvation as a provision of the Treaties. The Government stepped in to help the First 
Nation people, but insisted that they move onto their Reserves. At that time, there were 
still many First Nations people who did not want to move onto the Reserves because they 
were afraid that the Whiteman would take control of their lives.   
When Treaty Four was signed in 1874 at the Qu’Appelle Lakes in what is now 
Saskatchewan, one of the terms of the Treaty was that First Nations would get assistance for 
schools in their community with a school teacher, when they were ready. The Duck Bay Reserve 
was surveyed in 1878, and by September, 1883, the Duck Bay Band was reported, by Indian 
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Agent Martineau, as running a classroom out of Headman Joseph Beauchamp’s house, because 
the Anishinaabeg were still waiting for supplies from Indian Affairs to complete the school 
house. The first teacher, Mr. Wilfred Adam, was reported to have made significant progress with 
approximately 25 students who were reading, spelling, and writing in French and English, as 
well as learning handwriting and math (DIAC, 1885, p. 60).   
Finally in the fall of 1884, Duck Bay had its first school house completed, with funding 
from Indian Affairs, which accommodated approximately 29 students listed that year as being on 
the attendance roll. The teacher continued to be Mr. Wilfred Adam who taught the children at 
Duck Bay Reserve until the school closed in 1887. The Treaty band members had moved 12 
miles south to Pine River (later called Pine Creek).   
A new Reserve was surveyed at Pine Creek in 1888 and the Duck Bay Reserve had to be 
given up in exchange. Some members, those who had signed out of Treaty and the Métis already 
living there, were given the land at Duck Bay through individual homesteads so they could 
continue their way of life where they had always lived. Former Headman Joseph Beauchamp 
also signed out of Treaty at this time. Indian Affairs closed the school at Duck Bay because the 
majority of the Treaty Indians had moved to Pine Creek (DIAC, 1888, p. 61). The government 
then had to help the Pine River Band to establish a school at that location.  
 
Growth of Education at Mina’igoziibiing  
 The Roman Catholic missionaries had been travelling to the area since the early 
1800s and many of the people were being converted and baptized. When they moved to 
Pine Creek from Duck Bay, one of the biggest reasons was that they were being 
influenced by the missionaries to move closer to where they were building a small church 
near the Pine River.  
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After the Treaty band members moved to Pine Creek, they were assisted by the 
missionaries to settle there and educate their children. The objective of the missionaries 
and the people was to build a school and a church where they could practise the Catholic 
faith to which they had been converted. The missionaries had a plan to amalgamate, or 
join together, several First Nation bands into one large mission, and Pine Creek had been 
chosen as that site. If successful in securing the support from the Dominion Government, 
the missionaries said that many First Nations families were willing to move there, 
including other families at Duck Bay, the Keys, and Keeseekoose bands at Swan River, 
Water Hen River, Ebb and Flow, Sandy Bay, Dog Creek, Riding Mountain, Grand 
Rapids, and the Parish of St. Laurent (LAC, Father Camper, 1884, p. 4).  
The leader of the Pine Creek Band, Headman Kiwisensis, was an avid supporter 
of the missionaries and welcomed members of other band members to move to Pine 
Creek to live there, as evidenced by numerous letters and petitions written to the 
Department of Indian Affairs. They wanted to build a large mission school that would 
accommodate many students and a larger church for the residents who might move there.  
 
The First School House 
When the band members of Duck Bay moved to Pine Creek in 1887, they had left 
behind their well-established school for use by the members that were going to continue 
living there. At Pine Creek, the missionary priests had built a small church and it was 
used for several years as a temporary day school for the children of both band members 
and Métis families. The first teacher hired at the Pine Creek Day School was Hermas 
Chartrand who is recorded as staying for only one year. Then, Rev. Father Dupont, later 
assisted by Rev. Father Magnon, was listed as the teacher for several years.  
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It was not until 1893 that a new school house was completed, called the Pine 
Creek Day School in the annual reports of Indian Affairs. During this time, the mission 
also had a small Boarding School, as it was called, and some students stayed there during 
the school year. The annual reports of Indian Affairs show two reports each year, one for 
each school. 
When Albina Neapew was interviewed in 1982, she remembered going to school 
“at the old school house” when she was a little girl, aged eight, along with her older sister 
Pauline, and brothers Hermas and Alexander. It was a log house school located near the 
church and mission. She said that for nine years she attended there and learned how to 
speak English, milk cows, cook, sew, make socks, haul wood, and do everything, but she 
was not as good to read and write because they mostly worked (Late A. Neapew, 
personal communication, July 1982). The Day School continued to be used until the large 
mission school was built. Then it was used as a trade workshop. 
 
Building of the Pine Creek Indian Boarding School  
According to Palmer (1973), the large stone mission school was built in 1894 but 
was not in operation until 1897 (p. 14). The school was built under the direction of Rev. 
Father Chaumont and Rev. St. Germain. They hauled large rocks from the lake with oxen 
and carts with the help of local residents.  
The residential school, a large four-storey building, was constructed of local stone 
by Scottish masons from Red River. It included a chapel, which was to be used 
for worship until the large stone church of the same design and material was 
constructed in the years from 1906-1910. So many stones were gathered during 
these years of construction that Chief Flatfoot [Kiwisensis] expressed his opinion 
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that they should stop or there would be none left. These mission buildings were an 
object of admiration and surprise for all who passed through this wilderness of 
lakes, woods, and muskeg. (Palmer, 1973, p. 14)  
Many Elders from Mina’igoziibiing, who were interviewed in 1982, remembered 
when the mission school and church were being built. They said that many people came 
to work in the area to help build the two huge buildings which were to accommodate up 
to 75 students once completed. The Elders explained that some of the people who worked 
on the buildings and hauled rocks from the lake by oxen and wagons died because of the 
heavy lifting and the strenuous work involved over those years.  
Albina Neapew had explained that her first husband, Alexander Abigosis, died 
while working at building the church. He was hauling rocks and wood and died there 
from working so hard. Many men died this way she said. She and Alexander had only 
been married for nine months (Late A. Neapew, personal communication, July, 1982).   
Another Elder, Joe Nepinak, said he remembered his dad talking about the 
building of the mission school and church. “Dad used to work there....They used oxen 
and they didn’t get paid [money]. Father Chaumont used to give them groceries, like 
flour, once a week” (Late J. Nepinak, personal communication, July, 1982). 
The missionaries and residents were dedicated to establishing the mission school 
at Pine Creek and encouraged other Catholics from surrounding First Nations to bring 
their children there for schooling. The programs of study were to include not only 
reading, writing, and math, but also the teaching about vocations or industry. The 
children would learn how to look after gardens and cattle, as well as how to do 
blacksmithing and shoemaking, during half days (Palmer, 1973, p. 15).  
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Chief Kiwizensis helped the missionaries all he could to make this dream a 
reality. He welcomed First Nation people from other Reserves to move to Pine Creek and 
bring their children to be taught at the mission school. He and other leaders of 
Mina’igoziibiing were convinced that the Whiteman’s education would benefit their 
children to be able to survive in the Whiteman’s world. As a result, many families from 
other First Nation communities moved to Pine Creek to be close to their children who 
would also attend school at the mission boarding school. The transfer of new band 
members quickly doubled the band’s population by 1903.  
 
Building of the Church beside the Mission School 
After the completion of the boarding school in 1897, the missionaries began 
planning and raising funds for the building of a new and larger church.  
The first original Our Lady of Seven Sorrows Church was a wood frame building 
located across from its present site [, and]...built under the auspices of Father 
Camper, OMI....In 1906 Msgr. Langevin made his first Pastoral visit to the 
community and recommended that a larger church be constructed in order to 
accommodate the rapidly expanding congregation. (Urbanowski, 1992, p. 1)  
When the new stone church was completed in 1910, it became known as the “Cathedral 
of the North” due to its rugged beauty close to the shores of Lake Winnipegosis. The high double 
steeple of the church was often a welcome sight to fishermen who had been out on the lake for 
weeks at a time (Urbanowski, 1992, p. 1).  
The interior of the church was said to be quite magnificent with beautiful hand 
paintings and woodwork. Its design was of French Canadian influence (Urbanowski, 
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1992, p. 2). Much of the church’s furnishings were donated from Winnipeg and it is said 
the bell was donated from France. The first church had a double steeple.  
Then, in 1930, the church burned down. The interior of the church was 
completely gutted, but the stone walls remained standing. Many of the Elders interviewed 
recalled that the fire was blamed on a young boy living at the boarding school. He was 
very homesick and thought that if the church burned down he might be sent home. Many 
of the band members came to help to try to put out the fire and to make sure the children 
in the boarding school were all safe. Luckily, no one was hurt. Later that same year, the 
rebuilding of the church began, but in a more conservative style due to the lack of 
funding at that time.  
Today, the stone church is still standing and has only one steeple instead of two. It 
is still a beautiful church and the Catholics in the area have taken care of it. At the east 
end or back of the church is a hall called the Chaumont Hall, named in memory of Rev. 
Father Chaumont who is buried in the community cemetery, close to the people he cared 
for.  
When the residential school was open, the Chaumont Hall was used as a theatre 
for showing movies to the children. As one of the residential school survivors, I 
remember that the hall was used for Christmas concerts and all the parents would come to 
see the children perform. It was a very special occasion that happened once a year where 
families came by horse and sleigh. One time I won the audition to act as the Blessed 
Virgin Mary in the play “Our Lady of Fatima.” I was ten years old at the time and I 
practised very hard for that part. I was a very religious and devout Catholic, as most 
students were.  
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Another memory I have of the Chaumont Hall is that we used to watch movies 
there as students of the residential school. We watched these “picture shows” on 
Sundays. The boys would all sit on the west side and the girls would sit on the east side. 
The boys and girls were always segregated. We would be facing south which is where the 
screen would be. Our favourites were the westerns, especially the adventures of the Lone 
Ranger and his Indian sidekick Tonto. The bad guys in the movie would be dressed in 
black and rode black horses. The good guys were dressed in white and rode white horses. 
When the screen would show the black-dressed men on black horses chasing the guys in 
white, all the students in the room would be yelling “Bad guys, bad guys!” When the 
good guys dressed in white on white horses would be riding across the big screen, all the 
children would be yelling “Good guys, good guys!” When the Indians would be riding 
across the screen after the guys in white, all the children would be yelling “Bad guys, bad 
guys!” While this story may initially sound funny, it wasn’t until I got older that I 
realized that our response was part of our assimilation and acculturation into White 
society. To put it in simple terms, it was like brainwashing the Anishinaabe children to 
reject their own culture and people. We were unknowingly calling ourselves “bad 
people,” and identifying with the “good” White people. The nuns and priests, as I recall, 
never corrected us or talked about it.  
Today, the Chaumont Hall is used as a museum and a gathering place sometimes 
after church. It has also been used in the past for meetings and displays, as a classroom 
for adult education, and even as a health clinic (Urbanowski, 1992, p. 9).  
On April 12, 1991, the church was designated a Provincial Heritage Site. This 
designation allowed the Church Preservation Committee to be able to secure funding to 
266 
 
preserve the building and to restore it to its original state. Funding was received from 
Culture, Heritage, and Recreation’s Heritage Building Grant and the Manitoba Heritage 
Federation’s Building Preservation program, along with hard work and fundraising of the 
local residents of Camperville and Pine Creek (Urbanowski, 1992, p. 12). A booklet was 
written by Lynne Urbanowski commemorating the history of the church. 
 
Residential School Life – Grades 1 to 8 
For three generations, children from Mina’igoziibing attended the Pine Creek 
Indian Boarding School, later called the Pine Creek Residential School. As mentioned, 
the band members helped to build the mission school with their own hands in the late 
1800s. They believed that it would be a good thing for the Anishinaabe children to get the 
Whiteman’s education, so they could have a better future. What was not known at the 
time was that the culture and language of the Anishinaabe children would be destroyed in 
the process.  
It is believed that the early missionaries originally had the best of intentions for 
the Anishinaabeg, to help them become “civilized” like the Europeans and to educate 
them so they could work in trades and have a comfortable life. The Dominion 
Government, though, was implementing policies of assimilation through the schools, and 
the First Nation children were the target for these policies across the country. The 
Government believed that in order to teach the children to be like the Whiteman, they 
would have to separate them from their families and not allow them to speak their 
language at all. These policies were required to be carried out by the missionaries who 
ran the schools and who received small grants from Indian Affairs to help with the costs 
of caring for the children. The Indian Agent assigned to the community would act as a 
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supervisor to check on the school to make sure the missionaries were carrying out the 
requirements of the curriculum and the government. 
When the mission school opened in 1897, the Day School was eventually phased 
out and used for trades classes. Then all the children had to stay in the residential school, 
even if their parents lived right on the Reserve. Many children were brought to the school 
from other First Nation communities, far away from their homes.    
Palmer (1973) relates that when the Oblates first arrived, they set up a sawmill to 
make the lumber needed to build the barns and workshops and to provide employment for 
some of the people. “Several Orders of Sisters served the mission as teachers, nurses, 
cooks, and housekeepers. These included the Franciscans from 1897 to 1922, and Sisters 
of the Benedict, from 1922-1928, and the Oblate Sisters since 1928” (p. 15).  
A young missionary by name of Father Brachet came to live with the 
Anishinaabeg at Pine Creek. He was the principal of the boarding school from 1912 to 
1938 and was well respected by the people because he was very fluent in the Anishinaabe 
language. He was also fluent in Cree, and had written a Cree hymnal. When Father 
Brachet did his sermons on Sundays, he said them in the Anishinaabe language, to the 
delight of the people.  
For the earlier generations, those of my grandfather and grandmother’s time, they 
went to school only half days and the other half day was spent looking after the school 
and learning to do housekeeping and to look after the cattle and gardens, making hay, and 
so on. Some Elders that were interviewed, such as Mrs. Alice Eagle, remembered that 
they had to wear clothing that was rather rough. She said, “We wore soldier’s dresses and 
coats, and tams for hats. This clothing and boots were donated to the school by the army 
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after the war. When the Oblate Sisters came, they got rid of these heavy clothes and made 
us cotton print dresses which we liked better” (Late A. Eagle, personal communications, 
August 19, 1992). Alice had also explained that she stayed in the residential school for 10 
years and came out with a grade five. She said they were made to work hard all the time 
and didn’t have much time for learning. She learned how to work at housekeeping, 
gardening, and was not very good at writing but could understand English fairly well. At 
that time, the highest grade that a student could go to was grade six.  
By the time my father attended residential school, there were many changes to the 
curriculum. Now the students were able to attend school for most of the day. They still 
had to do chores and to help look after the cattle, but my father learned well how to read 
and write. He had beautiful handwriting and could speak very good English. He still 
spoke the Anishinaabe language very well at home, but eventually, he and my mother 
began speaking in English to my younger brothers and sisters. My mother said this was 
so the younger children would not get strapped for speaking their own language at the 
mission school. 
I began to attend the residential school when I was six years old. My four older 
brothers were already going there and they were about nine to twelve years old, but I 
rarely ever saw them because the boys and girls were segregated. We would visit one 
another when our parents came to see us on Sunday afternoons at the school, but only for 
an hour, as we were told other children wanted to visit with their families. We were not 
allowed to take our family through the school either; we had to stay in the visiting room 
or out in the front garden. Our parents were not allowed to go and see the rooms where 
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we slept or where we went to class. I always wanted to go home with them when they left 
and it was very hard for me, but slowly I got used to it.  
 When I first went there, my mother had bought me new clothes and made sure I 
was clean; however, the nuns took all my new clothes and gave me other new clothes—
new dress, shoes, and underwear. I thought the clothes were nice, but I wanted my own 
clothes back. The nun assured me that I would get them back when I went home. Of 
course by the following June, I would have grown and would not have fit into them!  
Then the nun took me downstairs to the girl’s playroom as she called it. When we 
arrived down there, and she opened the door, I was so disappointed to see that all the girls 
were wearing the same clothes as me, except some had pink or yellow dresses; but we all 
wore the same kinds of dresses made from the same pattern and identical shoes for all of 
us. They had also cut my long, black hair and it was short with bangs. Many of the girls 
my age also had the same kind of haircut. We kind of all looked alike and I missed my 
long hair! 
As the years went by, some of the girls from other communities tried to run away 
from the school to go home. If they were caught, their hair would be cut very short into a 
brush cut. This was very devastating and embarrassing for them. They also got the strap. 
On Sunday mass, they would be lined up in the front of the church for all the community 
to see. It was very shameful for the children when this happened. The boys were shaved 
bald if they tried to run away from the school and got caught. I felt so sorry for these 
classmates because I knew how lonesome they were for their families. I was lucky 
because my parents came to see us most Sundays.  
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In the summer, we had to go to bed at seven in the evening and the dark green 
roller blinds would be closed to darken the dormitory windows, which faced west to the 
bright setting sun. Once the supervisor left, I would get up and go peek out to try and see 
if my Mom and the kids might walk by. I was the oldest girl in my family, and I had a 
little brother and sister at home yet. A couple times I did see them and I would wave 
vigorously, but I don’t know if they saw me. They would be looking towards the school 
but wouldn’t wave back.  
We all slept on small, single, metal-framed beds which were placed in rows in a 
large room. There were almost 100 beds in that large room. I remember we were assigned 
numbers. My bed and everything given to me, including clothes, shoes, outerwear, and 
books was number 11.  
If anyone urinated on the bed, they had to get up and go wash their sheets in the 
washroom. One Elder interviewed in 1992, M. McKay, remembered about a young girl 
that always urinated in her bed. The nuns would make her wash her bedding and make 
her sleep on a blanket on the floor of the washroom where it was so cold. They would 
also beat her for always wetting on her bed. Sometimes she would be black and blue on 
her legs and body. Finally, the girl was taken to the hospital and died there from some 
kind of illness. The Elder said she didn’t know why they had to beat her like that, but she 
always remembered about it (Late M. McKay, personal communications, August 26, 
1992).  
In the mornings, we had to wash up in the bathrooms which had about six to eight 
sinks and toilet stalls, as well as large shower rooms. Once or twice a week we had to 
shower together, depending on age, under the watch of the supervising nuns. The older 
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girls had to help the younger girls dress up after a shower and get ready to go for 
breakfast. We had to line up with our toothbrushes to get toothpaste from the nun who 
was dispensing a little at a time. Once you got older, you had to get up early, around six, 
to go and pray in the chapel first thing in the morning with the nuns.  
We prayed often—first thing in the morning, we knelt down by our bed; when we 
went for breakfast, we lined up and prayers were said in thanks for the food; before and 
after class, we said prayers; then at supper, and at bedtime, and sometimes in between 
when we had catechism classes, we also said prayers.  
On Sundays, we prayed more as it was the day of prayer. We went to mass in the 
big stone church in the morning, and then, in the evenings you had to attend chapel if you 
were one of the older students. On Sundays, the nuns would make us put on Sunday 
dresses and shoes that looked very pretty. Then we had to line up from youngest to oldest 
to go across to the big stone church. All the students had to sit in the front of the church, 
the boys on the left and the girls on the right. The youngest children sat in the front and 
the older ones behind them. We were not allowed to sit with our families if they were 
present. Many community members would be there to try to get a glimpse of their 
children. Some of the students sang in the choir and I loved listening to them. 
 
The New Block – New Classrooms, 1962 
In grades one to four, we attended classes in the residential school until, 
eventually, a new school was built by Indian Affairs in 1962, which became known as 
The New Block. This new building had eight new classrooms, a resource/library room, 
kitchen, offices, storage space, and two washrooms—one for boys and one for girls. The 
residential school became used mainly as a year-round residence for students who were 
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from other First Nation communities, or had no family on the Reserve. Later, I found out 
that some of the children who stayed there had been apprehended from their families by 
child welfare.  
The New Block had nice sized classrooms and students were taught to excel in 
English and French, but yet we were forbidden to speak our Anishinaabe language. 
Occasionally, we were strapped for speaking our language, so we only spoke it in secret 
and eventually, we didn’t speak it at all.  
After grade four, those of us who could walk to school became Day Students and 
we no longer had to live at the Residential School year-round. I was ecstatic, as were 
many others from Mina’igoziibiing. We were able to go home every day. After grade 
eight though, we were once again sent to live at other residential schools far from home, 
which were close to public high schools. 
In 1970, a gymnasium was added to the east end of the school. Sports and 
recreation programs included basketball, outdoor skating, baseball, football, and roller 
skating. Field Day at the end of the school year was fun! Many families came to watch 
the competition and there was a canteen put on by the nuns and teachers. My favorite 
sports were baseball, high jump, and broad jump. I continued to participate in sports into 
my high school years. My brothers became well known for being some of the best hockey 
players in the community, and one of my older brothers almost made it to the NHL, but 
instead got married and settled down. 
  
Residential School Life – Grades 9 to 12  
In the 1960s, the government changed their education policy from separation to 
integration as a way to achieve their goals of assimilation of First Nation people. First 
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Nation students were sent to provincial schools which had no idea how to accommodate 
First Nation students who were coming from the residential school systems (York, 1989, 
p. 44). As Aboriginal students, we faced heavy discrimination from all sectors, including 
from White students, teachers, and even principals and community members.  
The leaders at Mina’igoziibiing chose to send the high school students to the Guy 
Hill Residential School, north of The Pas, for grade nine. I was one of these students. 
Two of my older brothers, were sent to Winnipeg and attended at the Assiniboia 
Residential School for high school. As far as I am aware, none of my brothers completed 
grade 12 in Winnipeg, but the two did meet their future wives there. 
At Guy Hill Residential School, every morning during the week, all the high 
school students were bussed from the residential school to Margaret Barbour Collegiate 
in The Pas. It was there that we had our first awful experience of what racism and 
discrimination was about. As young teenagers, we had to leave our homes and families, 
and now we were exposed to outright discrimination because of who we were and the 
color of our skin.  
I remember once when one of my friends and I were walking down the hallways 
of Margaret Barbour Collegiate to get to our next class, and we had to pass a group of 
White boys who were lined up by the lockers. They were staring at us and snickering in a 
nasty way. Then they were calling us “dirty, filthy squaws” and they started spitting in 
our direction. It was horrible! I was so upset that I went to see the principal, and he sent 
me to see the counsellor! Nothing was done about the racism at that school, and I don’t 
recall anyone coming from our band to check on us, to make sure we were all right and to 
speak to the principal or teachers.   
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At that high school, I was able to pass my grade at the end of the year, but I also 
came out of there hating my culture and language and even to an extent, I was ashamed 
of my people. I knew nothing about my culture and I didn’t want to. I was completely 
messed up inside! I believe all of us students from Mina’igoziibiing felt like that, 
although we never talked about it.  
At the Guy Hill Residential School, the principal was Rev. Father Pouriere and he 
was a child sexual abuser. At the residential school, there were children from Grades one 
to 12. The younger grades went to school at the residence, and the older ones at the 
public school in The Pas; most of the children were from northern First Nations. It is not 
known how many children these priests and nuns had physically and sexually abused. 
Years later, I passed by the site and saw that the residential school was torn down and in 
its place a Healing Lodge was to be built. I have never been able to go back there.  
As Anishinaabe students, we did the best we could, and we looked out for one 
another. It was hard because you ended up hating who you were and being ashamed to be 
an Anishinaabe person. I wanted to be White, but of course this was not possible because 
I was brown with black hair and strong First Nation features. At all the residential 
schools, we were not allowed to speak our language. When I came home from Guy Hill, I 
was 14 and refused to speak my language.  
After that year at The Pas, none of us students from Mina’igoziibiing wanted to 
go back. It wasn’t until twenty years later that I learned that one of my former classmates 
in The Pas had been raped and brutally murdered by four White boys. She was grabbed 
while walking down the street in The Pas in the evening. Her name was Helen Betty 
Osborne. She was from Norway House and she had been one of my friends in school at 
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The Pas and at the Guy Hill Residential School. It was very hard to hear about what 
happened to her. The great loss to her family and home community must have been 
devastating. This could have also happened to me or any one of my other school mates if 
we had returned there. 
The following year, I went to school in Cranberry Portage, which was a much 
better place. But my cousin wanted to go home, so I went home with her on the 
Greyhound bus. Our parents were furious, but they let us stay home. After that, my 
parents sent me to Winnipegosis Collegiate, but again I faced racism there, so I ended up 
quitting school before the year was up.  
In the fall of 1971, a group of us students were sent by Greyhound bus to the 
Brandon Residential School to attend high school at the Brandon Collegiate. I was still in 
grade 10 at the time. After about two months, some of us girls were moved from the 
residential school to stay at the YWCA, and we walked to school from there. I didn’t 
mind staying there, but by spring break I quit school again because I was lonesome for 
my family.   
The last residential school I attended was in Dauphin, the following year. I stayed 
at MacKay Residential School for two months and then got moved into private home 
placement with a White family. I was moved twice, but finally completed my grade 10 at 
Dauphin Regional Comprehensive Secondary High School.  
The one thing I remember about attending all these public schools was that we 
First Nation students had no choice as to what kinds of courses we could take. When we 
arrived at the school, we were already registered in classes and were given our schedules. 
Even if you didn’t like a class, you had to take it or drop it. Sometimes it was very 
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difficult to stick it out. We were used as “fillers” who were put into classes that had few 
students. The private home placements with White families were another further 
assimilation tactic by the Federal Government to help us learn to live like the White 
people.   
 
Closing Remarks on Residential Schools 
The goal of the Dominion Government, and the missionaries who ran the mission schools 
with financial supports by the government, was to “civilize” the Indian children by teaching 
them the ways of the Whiteman, which were perceived to be better and more advanced than the 
Anishinaabe ways. The ultimate goal was to remove the ‘Indian’ in the child with a process 
known as “cultural genocide” (Ledoux, 2006, p. 269; York, 1989, p. 214). To a great extent, 
those goals were successful because the original culture, language, and heritage are not known 
today by the youth and adults of Mina’igoziibing.   
At the residential schools, the abuse that took place, including physical, emotional, and 
sexual assaults by the adults who were supposed to be looking after the children, was very 
hurtful to all First Nations families. There were numerous beatings for speaking your language, 
and sexual abuse was rampant, even at the Pine Creek Residential School.   
Many students were changed forever from this abuse and they went on to abuse others in 
their own families. Students did not learn how to parent because they were never at home with 
their parents and their younger brothers and sisters to see how it was done. They were not shown 
parental love at the residential schools because, as Hodgson (1992) wrote, “The large formalized 
residential schools attracted a new breed of missionaries. Some really cared for the young people 
they were in charge of, but had been trained in a system that taught harshness and therefore they 
treated their students harshly” (p. 103).  
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How residential school life has affected three generations of Mina’igoziibing families has 
to be understood in today’s terms. The youth are still being affected by the intergenerational 
effects. The apology by the federal government in 2008, and by the Roman Catholic Church in 
2012, is not enough. They have a responsibility to help the communities rebuild from the 
physical, emotional, mental, and spiritual abuses endured in the residential school era stemming 
from the assimilation policies that were promoted. We, as Anishinaabe people, must never let 
our children go through this kind of abuse again. 
Parents were not able to help their children who were away at residential school or 
attending the public schools. They were not consulted and there was little to no consultation with 
the bands or educational organizations. The public schools were not prepared for the influx of 
First Nation children into their schools. Ledoux (2006) found that there was no teacher 
preparation and no curriculum adaptation to accommodate Aboriginal students (p. 269).   
In 1951, the federal government had made changes to the Indian Act to be able to make 
agreements with provincial school divisions to allow First Nation children to attend public 
schools and to receive tuition funding from the Federal Government. Public high schools were 
usually far from the First Nation communities, so First Nation parents were not involved with the 
schools at all. For many years, First Nation parents or representatives were not allowed to sit on 
school boards or vote in school board elections (York, 1989, p. 43).  
Students who graduated with a grade twelve from residential school prior to 1951 were 
encouraged to enfranchise. That means they lost their status as a Treaty Indian. If they went on to 
university, they lost their Treaty status automatically without having a choice. More often, many 
First Nation students ended up quitting school and returning home to their Reserves. York (1989) 
writes that about 97% of First Nation students in the public school systems were failing to 
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graduate from high school in the 1970s. Today, the high school graduation rates for First Nation 
students are better than the 1990s, but First Nation students overall, are still lagging far behind 
other students in the country in 2013.   
Parents and Aboriginal leaders must ensure that the Federal Government and Churches 
are made accountable to help the First Nations people get back their languages, cultures, and 
traditions, and to help fund programs to accomplish this end. Aboriginal languages were attacked 
and destroyed in the residential schools; therefore, the Federal Government and Churches must 
help protect Aboriginal languages in the same way they protect the French language Parents 
must insist on being involved in every aspect of their children’s education no matter where they 
go to school. Parental involvement and advocacy of cultural education is the only way to turn the 
future of our children around in a more positive way.  
According to Kowalchuk, (2013), “Canadians of French heritage have received 
recognition and support to sustain and develop an all-French school system; First Nations have 
not been afforded a similar opportunity” (p. 19). English and French are recognized as the 
official languages of Canada and because of this, initiatives to preserve these languages are able 
to receive ongoing funding to protect and preserve them. First Nation people are also the 
founding people of this country; therefore, funding and recognition must be provided for the 
preservation and revitalization of First Nation languages, especially considering the fact that the 
Federal Government of Canada was responsible for the demise of these languages.  
Since 2007, residential school survivors have had the opportunity to apply for 
compensation for loss of cultural, language, and heritage skills called the Common Experience 
Compensation. As well, residential school survivors can also apply for compensation for any 
abuse that they experienced at the schools. This money will never make up for the losses and 
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abuses endured in these schools, but it provides some assistance for families to help them heal 
and to be able to tell their stories so the general public can know what happened in these schools. 
Some survivors have said that the compensation money received was hard to accept, and they 
gave their money away to their families, because they viewed the money as “dirty money” (F. 
Harper, personal communication, April 2010). Soon, the Truth and Reconciliation Commission 
will be completing their mandate to obtain documents from Aboriginal Affairs and Northern 
Development, for information pertaining to the residential schools, including school records of 
students living and those who had died. The federal government has still not handed over a 
majority of the documents that have been requested.  
 
Local Control of Indian Education (1972) 
Starting in the late 1950s and 1960s, Aboriginal leaders began speaking out against 
Canada’s assimilation policies as experienced through the school system. When the Liberal 
government, under the leadership of Pierre Elliot Trudeau, announced their revised Indian policy 
called the White Paper in 1969, it caused an outrage among First Nation people across Canada, 
who became motivated to take strong action. These federal policies completely ignored the 
Treaties that were signed between the British Crown and First Nations, and again, were created 
without any consultation with the First Nations people. The Liberal Government proposed to get 
rid of Reserves, Treaty status, and any special rights with the goal to give First Nations equal 
status, like everyone else in Canada. For First Nation people, these special rights flow from the 
Treaties signed with the Dominion Government on a nation to nation basis, and not as ordinary 
citizens because that approach would involve complete assimilation. First Nations want self-
government recognized and they wish to be given a share in the power and mandate as one of the 
founding peoples of this country.  
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The First Nations’ immediate response to the White Paper became known as the Red 
Paper of 1970 by the Indian Association of Alberta. The Manitoba Indian Brotherhood (now 
called Assembly of Manitoba Chiefs) also came up with their position paper in 1971 called 
Wabung: Our Tomorrows. In 1972, The National Indian Brotherhood (now known as Assembly 
of First Nations) then presented the national position paper for First Nations called Indian 
Control of Indian Education, which was a declaration of jurisdiction over education.  
Due to the overwhelming negative response to the White Paper from First Nation people 
and their supporters across the country, in 1973 “the federal government withdrew their 
assimilation policy plan and adopted this policy of First Nations local control of education” 
(INAC, 1997, p. 86). Soon after this, residential schools began being phased out and closed due 
to the pressure from First Nations leading organizations. First Nations leaders remain wary of 
any new government initiatives, unless they have full input into any new plans and policies that 
will affect their people, lands, and resources.  
With the introduction of local control of education in Mina’igoziibiing in 1983, the 
Federal Government would no longer have a say in how Mina’igoziibing children were educated. 
That was the argument put forth by First Nation leaders. What they said to the government in a 
very strong, clear statement was that they had never given up self-government when they signed 
the Treaties. It was now time for the Federal Government to recognize First Nation people as one 
of the founding peoples of this country. First Nation people and their leaders would no longer 
allow the Federal or Provincial Governments, or any other external government, to trample over 
the First Nation peoples’ rights, lands, and resources.  
The Department of Indian Affairs has continued to play a major role in the education 
system due to being in charge of the funding and being backed by Indian Act regulations. The 
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Federal Government still has a legal obligation and responsibility, as a trustee of First Nation 
people and lands, to provide for schools and teaching staff as promised in Treaty Four. With the 
on-going development and negotiations of First Nation Self-Government agreements, the Indian 
Act will eventually be phased out (INAC, 1997, p. 114). 
In 1972, the National Indian Brotherhood position paper called Indian Control of Indian 
Education to the Federal Government declared the following:  
The time has come for a radical change in Indian education. Our aim is to make 
education relevant to the philosophy and needs of the Indian people. We want education 
to give our children a strong sense of identity, with confidence in their personal worth 
and ability. 
We believe in education: 
- as a preparation for total living, 
- as a means of free choice of where to live and work, 
- as a means of enabling us to participate fully in our own social, economic, political 
and educational advancement. (p. 3) 
Indian parents must have full responsibility and control of education. The Federal 
Government must adjust its policy and practices to make possible the full participation and 
partnership of Indian people in all decisions and activities connected with the education of 
Indian children. This requires determined and enlightened action on the part of the Federal 
Government and immediate reform, especially in the following areas of concern: 
responsibility, programs, teachers, facilities. (p. 34) 
When Mina’igoziibiing took local control of education, they developed an Education 
Authority that employed an education director, administration support staff, and an education 
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board made up of band members. The education authority was now responsible for hiring and 
firing of staff for the school, and looking after the budget and staff payroll for operations and 
maintenance.  
There were some complaints that First Nations people had been merely transferred the 
administration of schools and that the governance of education was still largely controlled by 
Indian Affairs. This may be true to an extent because the Federal Government, under the Indian 
Act, still has a say in the education system of First Nations. For example, the Department 
requires that First Nation schools follow the Manitoba provincial Department of Education 
curriculum and the Manitoba Education Act. As a result, Anishinaabe children are still being 
assimilated into the non-native society.  
First Nation schools, and all public schools in the province, must make a stronger effort 
to promote First Nation culture, language, and history in all schools from Kindergarten to Grade 
12. Considering that over two-thirds of Mina’igoziibiing members live off-Reserve, this is a very 
important consideration. It is also crucial that non-native children and youth learn about the 
history and culture of First Nation people in Canada in order to have a better understanding and 
to foster greater acceptance of other cultures (RCAP, Vol. 2, 1996, p. 13).  
In 1972 to 1973, the residential school at Mina’igoziibiing was torn down completely. 
The Anishinaabe people made the decision that they did not want it standing on their lands 
anymore. Its history was too painful. The remains of the large stone mission school were 
returned to the lake, where all the rocks to build it came from in the first place. It is said that 
water is healing, and it was fitting to return the rocks back to the water where they belonged as 
they had seen too much pain and suffering of the Anishinaabe children and families. Anishinaabe 
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people must find support and ways to heal and help one another to become strong and proud 
people again. 
A return of traditional Anishinaabe culture and language has been slow at 
Mina’igoziibiing. English is now the first language of the people and only the older generations 
are fluent in Anishinaabemowin. Ceremonies such as the Midewiwin Ceremony and the Shaking 
Tent Ceremony have not yet returned to the area, but they are being practised again in southern 
Manitoba and some Anishinaabeg travel to participate and re-learn the teachings and history. 
Anishinaabe people do not need to be afraid any longer to practise their traditional ceremonies 
that belonged to their ancestors. There is now the freedom to practise the culture and religion, 
which is protected by the Charter of Rights and Freedoms Act, under Section 2, where all 
Canadians, including First Nation people, are guaranteed fundamental freedoms including 
freedom of conscience and religion, thought, and belief to practice their culture, language, and 
traditions without discrimination or fear.  
 
Pine Creek School 
After the residential school was demolished in 1973, the New Block was renamed the 
Pine Creek School. Students were bused to school from their homes. This took some time to 
establish as the Education Authority was now in charge of student transportation in the 
community. The classes continued from Nursery to Grade Nine.  
A review of the school was completed in 1990 to1991, funded by the Department of 
Indian Affairs. This review made several recommendations for upgrading the school due to the 
increasing student population. The band was requesting for more classroom space, additional 
teachers, and more funding for resources and special education services. The evaluation noted 
the following areas for attention and recommendations to the Federal Government: 
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 Science was greatly lacking as there were no labs and no supplies for the science 
curriculum.  
 Library resources were almost non-existent in the school. The Department of 
Indian Affairs had never funded the school for a librarian or for the purchase of 
new and updated books. 
 Computer education was non-existent for students. The recommendation was to 
purchase one computer for every 25 students. [This ratio was quite high and 
should have been one for at most every 15 students.]  
 Special Education programming was lacking due to funding shortfalls. More 
supports were needed in this area due to the number of students who required 
special services. For example, an elevator would be required for students in 
wheelchairs. 
 Extra classroom space for Nursery and Kindergarten and shop needed to be made 
by transforming one of the teacherages to a Nursery/Kindergarten and shop class.  
 The multi-grade system was to be changed so all grades had one teacher each.  
 Better ventilation was required for the whole school, especially in the south side 
of the school where the gym was located, due to heat from the sun.  
 Washroom facilities were inadequate and needed upgrading. There should be 
washrooms for boys and girls on both floors. 
 A staff room was needed with a male and female washroom for privacy. (L.M. 
Architectural Group, 1990, p. 281) 
The Department of Indian Affairs did fund some of the recommendations, including the 
building of an elevator to accommodate special needs students in wheelchairs, and renovations to 
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a teacherage to make more space for Nursery/Kindergarten and shop classes. Some computers 
were purchased for computer education classes; and teachers were reassigned to single grades 
from Grades 1 through 5, but Grades 6 through Grades 9 had to remain as double grades. 
Funding was provided to hire two extra teachers. Washrooms, library, science, and ventilation 
issues were not adequately addressed by the Department of Indian Affairs at that time.  
 
School Closure Due to Mold. The result of the partial attention to the building 
maintenance needs by the Department was that in less than 10 years, health officials 
found mold growing under the school, especially under the school gym. The school was 
immediately closed in 1999 and the students had to attend classes at the Band Hall, which 
was converted to temporary classroom space for the Nursery to Grade Four. Grades Five 
to Eight were given classroom space in the band’s warehouse, which had inadequate heat 
and lighting.  
Although Mina’igoziibiing was scheduled to receive a new school in 1999, they 
had been continually pushed down on the wait list with the Department of Indian Affairs. 
A feasibility study completed in 1998 had made strong recommendations for a new 
school from Nursery/Kindergarten to Grade 12 for the community. Now, at this critical 
time, the Department refused to help the band to bring in temporary trailers for the 
students. “Fred Mills of Native Affairs says the department is aware that Pine Creek 
students are attending school in alternative buildings and confirms that no new funding 
will be given to lease trailers” (Castle, 2000, p. A12).  
By the beginning of November, 2000, the students from Grades Five to Eight had 
to stay home due to no available classroom space because the warehouse was much too 
cold. It was very upsetting to parents not to have a proper school when children were 
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struggling with their homework and education. It took months of negotiations on the part 
of the Chief and Council to get trailers moved to Pine Creek and it wasn’t until close to 
the following spring of 2001 that the trailers finally arrived. The students had been 
without classroom space for approximately three to four months. The teachers and 
parents did their best to help students complete their homework at home during this time.  
 
Pine Creek High School (1993) 
The Pine Creek High School was built in 1993 to accommodate Grades 10 and 
11. Three teachers were hired and high school courses were established using the 
provincial curriculum guidelines. Once students finished Grade 11 they had to take their 
Grade 12 at a public high school in Winnipegosis, Dauphin, Swan River, or Winnipeg 
and graduate from there. Every June though, at the school’s Awards Day, all graduates 
from high school and post-secondary education were recognized and honored by the 
community, along with the lower grades.    
The new building that housed the high school was called a triplex unit and it 
included a full basement. There were two washrooms in the basement with an open area 
and storage space. The high school operated out of this building for several years until the 
program was moved to the new Kindergarten to Grade 12 School in 2004. In subsequent 
years, the building’s basement flooded, causing thousands of dollars in damage. 
 
Minegoziibe Anishinabe School Today – Nursery/Kindergarten to Grade 12 
At last, Minegoziibe Anishinaabe School was completed and open for operation in 
September, 2004. The children had been going to school in trailers for approximately four years. 
The community now boasts one of the most beautiful, modern, state of the art schools in 
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Manitoba. The school is located on Smokey Island along Highway 272, employs approximately 
45 staff, and can accommodate up to 418 students, with room for further expansion. Students 
who attend Minegoziibe Anishinabe School are from Pine Creek, Duck Bay, and Camperville.   
The estimated cost of the school was $11 million of which $10.5 million was provided by 
the Department of Indian Affairs. The Pine Creek First Nation contributed $197, 200 to the 
school project (INAC, 2004, para. 4). The new school has 14 regular classrooms, a multi-purpose 
room, a library/resource room, a home economics room, an industrial arts room, a science room, 
a computer/business room, a health room, administration and staff rooms, educational storage, 
and a gymnasium and gymnasium support room.  
Community members were involved in the design of the school and colors were inspired 
from the Medicine Wheel. These colors symbolize the cultures of the world, and represent the 
importance of the Treaty Four Adhesion that was signed with the British Crown in 1875.  
A theme of circles, combined with colors of blue (heartbeat of the drum; as the river 
flows), green (as the grass grows), yellow (as the sun shines) [and to honor the Asian 
nations], red (the color of all blood) [and to honor the Red or Anishinaabe nation], 
black... [to honor the Black nations], and white [to honor the White nations] are drawn 
throughout the school hallways, walls, and entrance. (First Nation Canada, 2009, para. 
13)  
Although enrollments have not completely maximized the school space, there are high 
school classrooms for vocational coursework and physical education. The following information 
summarizes the school enrollment: 
In 2011-2012, the school had an enrollment of 251 students in Kindergarten to Grade 12 
with 14 registered as Grade 12. On September 30, 2012, there was an enrollment of 248 
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students from Kindergarten to Grade 12 of which two were registered as Grade 12. 
(Manitoba Education, 2013, p. 10).  
 
High School Graduation Rates 
The graduation rates of the school have fluctuated throughout the years, as those rates 
may also include students graduating from Adult Education, as well reflecting a number of other 
considerations. According to the Frontier School Division Annual Report (2011-2012), “an 
increase or decrease in the number does not necessarily indicate that the school performance has 
improved or declined” (p. 18). Various factors may affect graduation counts, including 
movement in and out of the community, extending a high school program over five or six years, 
illness, or going to other programs off Reserve such as relocating for hockey school. In total, in 
the eight-year period shown below, there have been 90 high school graduates for an average of 
11 graduates per year. 
 
Overall, the high school graduation rate is showing an average of 72% overall which is 
much better than in previous years when students had to go off-Reserve to complete their Grade 
12.  
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Frontier School Division Assumes Management of Minegoziibe Anishinabe School, 2005 
On November 1, 2005, Frontier School Division (FSD) accepted the management of 
Minegoziibe Anishinabe School. This change was the result of dissatisfaction of parents with 
how local control of education was being handled. With the new school, the band had to submit a 
management plan prior to funding approval. As a result, the band membership had elected to go 
with FSD for a five-year agreement to manage the school and bring more stability and 
opportunities for staff and students. Management by FSD has since been extended to ten years, 
but with a clause that either party can terminate with notice.  
 
Advantages with Frontier School Division 
There is now little staff turnover at Minegoziibe Anishinabe School and students have 
more opportunities to participate in programming and competitions with other schools in the 
Frontier School Division (FSD). There are more services such as in special education where the 
specialists come from Dauphin to meet with students and an education assistant who is 
specializing in special education (M. McKay, personal communication, April 21, 2013). Overall, 
the management of FSD seems to be working, but a review should have been done in 2010, 
which would have been the five-year mark, to see if the students actually improved in their 
grades and if the staff and parents are continuing to find it satisfactory to be with FSD. 
Better Access to Funding. A serious consideration related to band’s decision to join 
FSD, and which has never been resolved, is the historic and inadequate funding received from 
the Department of Indian Affairs for run band-operated schools (Kowalchuk, 2013, p. 8; Martin, 
2012, para. 4). As an example, in 2012, the Waywayseecappo First Nation signed a co-
management agreement with the Park West School Division (PWSD) to help manage their 
school. The Federal Government had been funding the band-operated school at 
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Waywayseecappo at $7,200 per student and the school was experiencing funding problems, lack 
of programming, and lack of funding to hire teachers. A large number of students were crammed 
into classrooms. When the agreement with PWSD came through in 2012, Indian Affairs 
increased the funding to $10,500 per student, which is what that school division receives for each 
student (Martin, 2012, para. 4).  
This is a similar situation to the Minegoziibe Anishinabe School. Once they signed the 
management agreement with FSD, which is geographically the largest school division in the 
province, the school funding per student doubled and staff salaries were put at par with other 
teachers in the province. In 2012, the funding level of FSD was approximately $19,000 per 
student (Kowalchuk, 2013, p. 25).  
Obviously, the Department of Indian Affairs does not treat First Nations equally as it 
gives provincial school divisions more funding for First Nations students. It continues to deny 
the best interests, well-being, and protection of First Nations by providing that funding when the 
students transfer to provincial schools but not when the school is still locally controlled. 
Kowalchuk (2013) states that First Nation education receives 40 to 50 percent less funding for 
instruction than provincial schools (p. 3). First Nations leaders are insisting on an end to this 
continued form of systemic discrimination on the part of the Canadian government. 
Another legitimate viewpoint of First Nation leaders is that the Department of Indian 
Affairs is using under-funding in education (and other areas as well) to purposefully move First 
Nations education under the provincial government. This policy direction is unacceptable to First 
Nation leaders and is a breach of the Treaties signed with Canada. When a band-operated school 
can triple its funding overnight, that is a powerful incentive to join a provincial school; however, 
in Mina’igoziibiing’s case, they had to give up local control to get it. In Waywayseecappo’s case, 
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they have made a co-governance agreement where the “funding from Ottawa goes directly to 
Waywayseecappo First Nation, and the federal government matches whatever Park West spends 
per student....Waywayseecappo does its own budget and makes its own staffing decisions” 
(Martin, 2012, para. 10). All First Nations, school divisions, and the two governments will be 
watching how this three-year agreement plays out by 2015. 
Library Services. The Pine Creek School and High School never had much of a 
library when they were at the old school site. No one at the school was trained or hired to 
be a librarian even though the need was great. The Department of Indian Affairs did not 
approve funding for this important position, which was recommended at every school 
evaluation. That is another area where Indian Affairs failed First Nations education. 
Every First Nation School needs to have the most current books and resources for 
learning in their library with qualified staff to help students, staff, and community 
members.  
As the school evaluation of 1990 confirmed, “An adequate use of library facilities is one 
of the most important adjuncts to the interpretation and development of curriculum. The library 
and classroom are so closely integrated that it is difficult to conceive of one operating without 
the other” (L. M. Architectural Group, 1990, p. 283). Under local control of education, with its 
inadequate funding, it was never possible to have a well-established library. Since the FSD took 
over management of the school, Minegoziibe Anishinabe School finally has a library it can be 
proud of with a band member who is a qualified librarian. Finally, having a library will bring the 
students closer to what provincial schools have taken for granted for so long.  
The Library Technician received training through Red River College’s Library 
Technician Level 1 program, which is adequate to manage a school library. The library policies 
292 
 
are much like in other schools, with books signed in and out. Policies are in place for the 
purchase of new books and resources where a certain percentage of funding is allocated to 
resources such as new books, magazines, and DVDs. Effort has been made to develop and 
include First Nation resources such as information on the Treaties, Indian Act, residential 
schools, and books by Aboriginal authors on culture and language.  
The library program receives $9000 annually for library resources from FSD and Indian 
Affairs which is a far cry from what was received previously. The Library Technician manages a 
computerized library database called World Explorer, which holds the catalogue of all resources 
available for students and other patrons. Currently, the Library Technician is working to expand 
the library database to make it possible for students to access library resources from home to help 
them complete homework!  
Programs offered through the school library are organized in themes throughout the year 
and include displays, Scholastic book sales, and a National Poetry month. FSD schools, 
including those at Duck Bay and Camperville, work together to bring artists and authors, such as 
Robert Munch books and plays, to the local area. There is a Family Literacy Program after-
school for children and their parents. As well, the Library Technician is responsible for the 
storage and booking of all audio and visual equipment for the school. Any donations to the 
school must be newer books (M. Nepinak, personal communication, April 18, 2013). 
Access to the school library is available to community members and some parents do 
make use of the library. It may be that not all band members are aware that they can borrow from 
the school library which is open Monday to Friday from 8:30 a.m. until 3:45 p.m. 
  
 
293 
 
Disadvantages with Frontier School Division 
One disadvantage with the FSD is that they have taken complete management of the 
school away from the community. The community needs to find a way to manage its own affairs 
because for too long, the last 100 years at least, outsiders have had complete control of the 
community’s education system. The FSD will have to be monitored very closely by the school 
management and First Nation leaders to ensure that the children from Kindergarten to Grade 12 
are learning about their language, culture, and history within and alongside the provincial 
curriculum.  
 
Native Studies and Anishinaabe Language 
The Anishinaabe language has been taught at the school for a number of years, but in the 
past, the school has had limited success in promoting the language due to the structure of the 
program. The students have been taught Native Language as a class promoted by only one 
teacher daily—the Native Language teacher. The school now needs to take the Anishinaabe 
language program to the next level, which is to help students converse in the Anishinaabe 
language and promote its use school-wide by all students and staff, including support staff.  
As well, parents need to take responsibility to speak and practise the language at home 
with their children. For parents who do not speak or understand the language, classes should be 
offered as an adult evening program throughout the year; in this way, the parents would be 
learning along with their children.  
The students need to be immersed in the language in order to understand it. Learning 
certain terms and phrases is not enough if they don’t know how to put the terms together to 
converse fluently. This is a challenge for the staff because they may not know how to speak the 
language; therefore, they are not able to use it in their own classroom instruction.  
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During the residential school days, children were forbidden to speak their Anishinaabe 
language and were often punished if they were caught speaking it. The Federal Government and 
the Church are responsible for the loss of the Anishinaabe language in the community; therefore, 
they must take responsibility to help bring it back by providing funding and resources for 
Aboriginal language instruction and all the needed resources possible.   
The Report of the Royal Commission on Aboriginal People (1996) made the following 
statement about Aboriginal languages during the residential school period. Anishinaabe people 
must prioritize the importance of the Anishinaabe languages community-wide: 
It was through language that children received their cultural heritage from parents and 
community....The only effective road to English or French, however, and thus a necessary 
pre-condition for moving forward with the multi-faceted civilizing strategy, was to stamp 
out Aboriginal languages in the schools and in the children. The importance of this to the 
department and the churches cannot be overstated. In fact, the entire residential school 
project was balanced on the preposition that the gate to assimilation was unlocked only 
by the progressive destruction of Aboriginal languages. With that growing silence would 
come the dying whisper of Aboriginal cultures. To that end, the department ordered that 
“the use of English in preference to the Indian dialect must be insisted upon.” (RCAP, 
1996, Vol. 1, p. 341)  
This statement by the Royal Commission clearly explains why the majority of the 
Anishinaabeg at Mina’igoziibiing cannot speak or understand their language, and that situation is 
something that the whole community needs to turn around. Educators, parents, and leaders will 
have to work together to find alternative ways to promote the language and to make it 
meaningful for the children, youth, and the community members. The Elders and seniors in the 
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community can play an important role in bringing the language back to full force because they 
were the original teachers in the Dodem system. It is good for all students to continue 
participating in cultural and language activities at the school and community level with 
involvement of the Elders and the local resource people who are knowledgeable of the traditional 
ways.  
There is increasingly more use of ceremonies such as the sweatlodge, smudging, and 
sharing circles. Students are encouraged to learn about their traditional heritage, language, songs, 
and dances. It is now up to the parents to learn and use the traditional teachings, language, and 
traditions and reinforce them at home and outside of school, so that their children can grow up 
experiencing their traditions and, thus, develop a more positive identity of themselves as First 
Nations youth. Language holds the culture and we have to work twice as hard to bring the 
language back for the benefit of future generations. As one of the Elders from Mina’igoziibiing 
wrote many years ago: 
Our children use the Whiteman’s language; they forget their own language, their 
relatives, their traditions, their identity and culture. They are no more Indians....Yes, it is 
very good to be educated and speak good English, read, and write, count and be brave 
like a Whiteman, but not to take his [Anishinaabe] identity to become an Englishman; no, 
that[’]s a mistake. We Indians need teachers to teach Indian language...[and be] paid as 
well as teachers, especially on every Reserve. (Late J. Nepinak, personal communication, 
n.d.)  
In the 1950s, the leaders of Mina’igoziibiing already recognized that the young people 
were losing their culture and language. Community Elders have been advising on the importance 
of revitalizing Anishinaabe culture and language for the well-being of youth and adults in the 
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community. Community leaders are encouraged to continue doing this and to make Anishinaabe 
culture and language a priority.   
 
School committee 
Under FSD guidelines, the community can participate on the school committee. The 
principal and the school committee form the leadership team for the school and are to meet 
monthly to discuss school matters. The committee operates under an approved constitution and 
terms of reference, which are outlined in Section 17 of the Public Schools Act of Manitoba. The 
budget for the school includes the school committee grant. The roles and responsibilities of the 
school committee are summarized as follows:  
 To review and evaluate school policies annually. 
 To provide input on the local school plan. 
 To participate in the hiring of staff. 
 To review and complete staff evaluations.  
 To review school division and local school policies and procedures. 
 To review and approve appropriate local programs. 
 To submit pupil transportation needs annually. 
 To encourage positive parental/community involvement at the school. 
 To maintain a team approach with administration staff. 
 To attend training as required and participate in the annual School committee conference. 
 To advocate politically with parents, community, and local leaders on important issues on 
behalf of the school. (FSD, 2012, SC Roles and Responsibilities, n.p.).  
The School committee plays an important role in representing the community. An 
important task is to approve and provide a monthly school report to the community. According to 
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Audrey Brass, there are five people on the committee along with the principal and vice-principal 
(A. Brass, personal communication. May 4, 2013). The committee provides the overall guidance, 
direction, and support for the school, but they must also provide a strong link to the community 
with open communication in an annual Community Report for all members.   
 
Post-Secondary Education 
For many years, the post-secondary education program at Mina’igoziibiing was looked 
after by the West Region Tribal Council (WRTC) located in Dauphin, Manitoba. The funding 
flowed directly to the tribal council from the Department of Indian Affairs, and three staff 
members were employed to look after the sponsorship and tuition payments for students from 
several bands.   
On April 1, 2007, Mina’igoziibiing took over the post-secondary education program from 
WRTC and since then, the funding has flowed directly to the Pine Creek First Nation. The band 
also receives funding for a post-secondary counsellor to coordinate the program and provide 
sponsored students with counselling and academic supports.  
The band receives approximately $600, 000 annually for the sponsorship of post-
secondary students who meet established criteria, as well as approximately $60,000 for staff 
salary, travel, and office expenses. These amounts have remained at this level since 1996 and are 
now quite low when you take into account the increase in the cost of living for students who 
have to leave the community to attend post-secondary institutions, and the fact that tuition rates 
often increase nearly every year. Kowalchuk (2013) explains that the Canadian government 
continues to limit post-secondary funding: “In 1996, the federal government capped funding 
increases for Indian Affairs core programs at 2% per year, which does not keep pace with 
inflation or the growing First Nation population” (p. 4).  
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According to the Indian Affairs budget allocations for post-secondary students, living 
allowance rates remain at $675 per month for a single student, which has remained at this 
amount since the 1980s. For students living in the city, and going to college or university, this 
means that they will be struggling financially to make ends meet, unless they have family 
support.  
First Nations leaders and people firmly believe that education is a Treaty right that does 
not end when you finish Grade 12. The department has stated that post-secondary education is 
provided “as a matter of policy” and not as a “Treaty right” (F. Legorio, personal 
communication, January, 2007). This view is in complete opposition to all First Nation people 
across Canada who believe that education is a lifelong process, and that the Government of 
Canada is obligated and legislated to look after the well-being of First Nation people. This 
includes full support for access to higher education, and the pursuit of a First Nation’s 
educational goals no matter what the age of their students.  
When the Treaties were signed, the First Nations called for and the negotiators of the 
Crown agreed to education as a Treaty right: “Further, Her Majesty agrees to make such 
provision as may from time to time be deemed advisable for the education of Indian children”; 
and “Further, Her Majesty agrees to maintain a school in each Reserve hereby made, whenever 
the Indians of the Reserve shall desire it” (Federation of Saskatchewan Indians, 1979, p. 14).  
  
Selection Criteria for Student Sponsorship 
In making the selection of sponsored students for post-secondary education, the criteria 
initially used by the band was to sponsor Grade 12 graduates as a priority in order to give young 
graduates an opportunity to continue their post-secondary education with full supports to meet 
with success. Then other band members would be sponsored depending on where they were on 
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the Wait List and the available funding. A post-secondary committee was put in place to review 
and approve applications for sponsorship. Post-secondary sponsorship in this program was for 
long-term programs of two years or more. There is no longer a committee in place to assist with 
sponsorship selection and approval; therefore, the band governance must find an alternate means 
of having a fair selection process.   
 
Post-Secondary Statistics 
When Mina’igoziibiing took over the post-secondary program in 2007, the WRTC staff 
trained band staff to manage the program. There were approximately 50 to 55 students sponsored 
annually with this funding in 2007; however, this number has decreased due to the lack of 
identified funding. According to Assembly of Manitoba Chiefs (AMC), the number of post-
secondary students funded through the Indian Affairs Post-Secondary Education Program has 
steadily decreased from 22, 938 in 1997 to 18,729 in 2009 (AMC, 2013, p. 3). 
Post-secondary graduation rates for Mina’igoziibiing are not available at this time, but 
overall in the country, despite the decline in available post-secondary funding for First Nation 
students, there was an increase in graduation levels in 2008 for a total of 3, 803 graduates (AMC, 
2013, p. 3). Most First Nations regard the post-secondary education funding from Indian Affairs 
a necessary resource to help First Nations students enter professional careers in all fields of 
employment and to be role models for the next generations of Anishinaabe youth.  
 
Employment and Training Program 
The Employment and Training program has been in operation at the band office for many 
years prior to 2007. In earlier years, the program was managed by Shirley Britsky who had an 
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office at West Region Tribal Council in Dauphin until her retirement in 2005. Shirley would 
travel to the bands to meet with the selection committee to choose students for sponsorship.  
Today, the band has an Employment and Training Coordinator and secretary to manage 
the program, to look after the budgeting and to monitor the students who are approved for 
sponsorship. This program receives approximately $450,000 for student sponsorship annually 
which comes from Indian Affairs in partnership with First Peoples Development, Inc (FPDI). 
FPDI assists First Nation communities in meeting their labour and employment needs and 
Mina’igoziibing is considered a Sub-agreement holder with this company.  
Criteria for sponsorship are for post-secondary training programs that are short-term up to 
one year. As with the post-secondary program, the post-secondary committee was responsible to 
review and decide on the selection of sponsored students.  
 
Conclusion  
The education of the members and families of Mina’igoziibing has come a long 
way. The people, especially the children from the residential school era, and those youth 
sent far away from home to attend public schools systems that were not prepared for 
them, suffered greatly, and some even lost their lives. But through it all, the Anishinaabe 
people have persevered and have come out stronger. Many people believe that education 
is the way to a better future for the children and future generations, but only with the 
complete involvement and say from the community in what is best for their children. The 
Anishinaabeg will accept nothing less.  
Today, much of the culture and language that is known and lived, and which is visible on 
the outside, is like any other non-native community—English is the first language; and bingo, 
hockey, baseball, work, school, recreation, health, TV, fashion, gaming, cell phones, and all the 
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modern amenities are most important; but underneath all that there is a form of cultural revival 
that has been happening for many years.  
In Minaigoziibiing, you can hear the people speaking the Anishinaabe language to one 
another. There is an annual powwow every summer at Mina’igoziibiing. The community has 
built lovely powwow grounds and although there is still work to be done on the road leading to 
the grounds, people from other First Nation communities come to help the community celebrate 
their culture. Once again, the drum is sounding its voice in the community and children are 
dancing to the beat of Maamaa Aki (Mother Earth). The youth are practising drumming and 
learning to sing the old traditional drum songs.  
The buffalo are still on our lands, and we have to do what we can to take care of them 
because they have helped our people to survive for thousands of years. Some of the ceremonies 
are coming back. We have to honor the children and the youth by giving them their Anishinaabe 
names and helping them to complete their Coming of Age ceremonies. These are the things that 
will make the children strong and proud to be Anishinaabe. 
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Chapter 9 
A Modern Community Today 
In the last chapter, the importance of education to the Anishinaabeg of Mina’igoziibiing 
was discussed, showing the growth of education from the early years, to the residential school 
era, to local control, and then to a provincially-managed school. Today, the long-awaited 
Nursery/Kindergarten (N/K) to Grade 12 School has become the heart of the community, with its 
creative productions of musical competition such as fiddling, and a strong sports program.  
The community’s population continues to grow quickly on and off-reserve, and so do the 
needs of the people. This chapter will discuss the needs of the high population of young adults 
who require education, employment, and housing opportunities. This young population 
represents a great opportunity for human resource development, which must be the focus for the 
next 10 to 20 years.  
Mina’igoziibiing leaders will need a plan as to how they will meet the education, 
employment, and housing needs of this high population of young adults, now and in the future. 
According to Aboriginal Affairs and Northern Development (AANDC), the population of 
Mina’igoziibiing for March, 2013, had a total registered population of 3,199.  One third of this 
population, or 1,058 people were living on-reserve, and two thirds or 2,141 people were living 
off-reserve.  People choose to live off-reserve for various reasons, including employment, high 
school or post-secondary education, or due to the lack of housing on-reserve. Much of the 
available housing on-reserve is filled and there are waiting lists for more housing. The few 
houses that may be available are in dire need of renovations. A few retiring community 
members, who have lived off-reserve during their working life, are buying homes and moving 
them on-reserve, and this may be a trend in future years.   
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 Present and future generations want Mino Bimaadiziwin (a good life) for themselves and 
their children, including access to good health services, education and employment opportunities, 
a safe community, and adequate housing to meet their needs. With this in mind, the chapter will 
examine the strengths and weaknesses of the community, and the opportunities available and 
threats that challenge the ability to meet the goals of Mino-Bimaadiziwin for all community 
members. This type of exercise is called a SWOT analysis, where Strengths, Weaknesses, 
Opportunities, and Threats are reviewed. It is one way of looking at a community to determine 
how to meet the identified goals. The process can also be easily adapted into the Medicine Wheel 
concept because it involves four sections or areas.   
Today, Mina’igoziibiing is a modern community with all the comforts of nice homes, big 
yards, running water, electricity, and modern communications systems. The community is 
accessible by all-weather paved roads via Provincial Highway #20 north from Dauphin to Swan 
River, and Provincial Highway #272 which runs through Mina’igoziibiing, linking Duck Bay to 
all points south. This first section of the chapter will summarize some of the public services and 
private businesses available in the community that provide needed services to the people. The 
community has access to a nearby post office with daily mail, and daily newspapers are delivered 
to the store. Local business success stories will be highlighted, including a grocery store, a 
smoke shop, a restaurant, local and nearby gas stations, and several outfitters for guided hunting 
and fishing trips. Finally, this section will look with an eye to the future for the on-going 
development of self-government initiatives, education, employment, and resource development. 
More than ever, it is important for the Anishinaabeg to work together and support one another 
like they did in the old days. Today, you don’t have to travel for hours or days to visit and work 
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for common goals with one another in the community. Most people have access to vehicles and 
have easy contact with one another.  
Above all, it is important to find ways to secure funding, including partnerships and 
investors to support long-term planning in meeting future needs because the population will 
continue to grow. The Federal and Provincial Governments have an important role to play in 
helping the community meet their needs by providing proper consultation and financial support. 
Mina’igoziibiing leaders and members must be proactive and look far ahead to determine how to 
use these resources to meet the needs of Mino Bimaadiziwin. 
 
Population Growth and Increased Needs 
According to Statistic Canada’s 2011 National Household Survey, which was released on 
May 8, 2013, there are 1,400,685 people in Canada who reported being Aboriginal. This 
represents 4.3% of the total population of Canada at 33,476,688 people (Stats Canada, 2013, 
para. 1). The Aboriginal population has grown by 20% since 2006 and is very young compared 
to the non-Aboriginal population.  
The average age of the Aboriginal population overall in Canada is 28 years old compared 
to 41 years old for non-Aboriginal people. In Manitoba and Saskatchewan, the average age of 
Aboriginal people is 20 and 21, which is half the average of non-Aboriginal society. This is also 
true for Mina’igoziibiing where many of the young adults living on and off-reserve are between 
the ages of 18 to 30. Of the young adults living on-reserve, 48% of them were living on welfare 
as of December, 2012, due to lack of employment opportunities (Brass, 2013, p. 3). Assembly of 
First Nations National Chief, Shawn Atleo stated the following response: 
The numbers show the need for the Federal Government to ensure that economic 
opportunities exist for young Aboriginal youth....The results released today further 
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highlight the importance of First Nations as one of the fastest growing and youngest 
population, as drivers of and partners to economic development. (Campion-Smith, 2013, 
para. 9)   
In looking at these statistics, and the young age of the Aboriginal population, especially 
in Manitoba, and Mina’igoziibiing in particular, it is very important to form a long-term plan as 
to what can be done to assist the youth to further their education, and to provide them with 
employment opportunities so they can be self-sufficient. The release of the 2011 Census 
pertaining to Aboriginal people can be used to reinforce the urgent need for training and 
economic development funding to bring benefit to the community in relation to needed jobs, 
improved housing, recreation, roads, and bridges. More importantly, this is the time to lobby for 
more post-secondary education funding , and the removal of the 2% cap on post-secondary 
education, which is grossly unfair to the young people who are on the waiting lists. 
As reported by the Assembly of Manitoba Chiefs, Indian Affairs has made a public 
commitment to improving Aboriginal education as a key priority, which is outlined in the 
following statement: 
Aboriginal Affairs and Northern Development Canada (AANDC) has announced that it 
will implement initiatives aimed at improving educational outcomes and addressing the 
needs of individual First Nations community members.…AANDC also stated that it will 
continue to work with its partners to improve educational outcomes for First Nations 
learners, not only increasing graduation rates, but also boosting the level of literacy and 
numeracy skills. (AMC, 2013, April 18, para. 2) 
AANDC and the Steven Harper government have, at least previously, continued to refuse 
recognition that post-secondary education is a Treaty right, which is in opposition to the beliefs 
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and position statements of First Nations leaders across Canada. First Nation leaders must be firm 
in advocating for the youth for protection of the Treaty right to education and for a share of the 
natural resources in Canada, which would serve to provide support for education of First Nations 
youth.  
 
Community Strengths, Weaknesses, Opportunities, and Threats (SWOT) Analysis 
As part of evaluating the growth and needs of Mina’igoziibiing, a SWOT analysis of the 
community will be conducted in this section, with a goal of creating a long-term plan to meet 
those needs. The SWOT provides a tool that is similar to a Medicine Wheel or Circle of Life 
Wheel, as it is broken down into four quadrants. First, we will look at the strengths and 
weaknesses of the community, which are called the internal environment. Then, the opportunities 
and threats will be identified, which are known as the external environment that may impact the 
community.  In this analysis, I am using the goal of mino-bimaadiziwin for all community 
members. Then finally, we will draw conclusions from the results of this analysis.  
  
Strengths 
Mina’igoziibiing has various strengths that it can draw upon and use as building blocks. 
The most important one is the young population of members, which has great potential for 
improving life in the community because of their energy and ideas; but they need to be guided in 
the right direction through encouragement, training, and opportunities. We also have Elders in 
the community who are a source of knowledge and know how to help in various ways in the 
community. Their knowledge and traditions should be respectfully utilized, so they can pass their 
skills on to the younger generations. 
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Another source of strength are the natural resources in the community and traditional 
territories, which can be developed to create more housing, recreation, businesses, and tourism. 
Salt lakes and salt springs were used in the past as a source of economic development for salt-
making. There are the good soils available in the west end of the Reserve which can be 
developed into community gardens and cash crops if the land can be cleared for usage. The 
community has identified traditional medicine sites which must be preserved and protected, so 
they will be available for future generations. There are numerous small lakes, three rivers 
running through the community, and the lakeshore along Lake Winnipegosis, all which have the 
potential for tourism, recreation, and timber growth.  
The small Wood Bison herd brings strength to the community for ecotourism, wildlife 
viewing, and for First Nations subsistence use as a source of traditional food that is low in fat 
and high in protein, which would help in prevention of diabetes. The herd needs more care and 
attention in order to thrive and bring benefits to the community.  
The indoor arena can be used to maximize organized programs for children, youth, and 
adults year-round. At present, a volunteer family group coaches and organizes teams and practise 
for the younger children, but the arena would benefit with increased use if an arena program 
coordinator could be hired to keep programs going for all age groups year round with available 
funding. There is a VLT Center at the arena with 40 terminals, which provide some funding to 
the community for added revenue. 
The community has good housing, although modest, and tenants should be required to 
take a program that teaches them how to look after minor renovations and on-going maintenance. 
Many of the young people with houses struggle to look after the on-going maintenance of a 
house and to realize what is expected of them as tenants. In this way, the community will 
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prolong the life of a house before major repairs are required; as well, this initiative will save 
money on renovations, which can be used to build more houses and/or recreation sites.   
There is a health center and Business Administration building which provide employment 
to the community. There are post-secondary programs available to help sponsor students into 
college or university programs. There is a West Region Child and Family Services center in the 
community which provides programming such as parenting, anger management, and various 
other workshops, as well as counselling, family supports, and mandated services for the children 
and families in the community. This organization is there for the benefit of the community. As 
one of the largest communities in the tribal council area, Mina’igoziibiing has one of the lower 
numbers of children-in-care.  
There is also a lovely school and daycare that the community can be proud of. In order to 
make them a welcome place, parents need to get involved in their children’s school. These 
facilities cater to children and youth, and they always welcome parental support and volunteers.  
The Gambler’s Point Pow Wow grounds are another resource to help children, youth, and 
adults to experience a part of their culture that has been lost for so many years. The Pow Wow 
Committee worked together to paint the arbour in the four colors of the Medicine Wheel. Many 
visitors from other First Nation communities come to the annual pow wow in September to help 
celebrate, gather, and camp together.  
There are various locally owned businesses that are a source of strength in helping to 
meet the needs of the community. They also employ a number of community members year 
round. Some of these businesses will be highlighted as success stories.  
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These are some of the strengths in the community of Mina’igoziibiing. Many of these 
strengths have the potential for increasing employment and needed services to community 
members.  
 
Weaknesses 
One of the biggest weaknesses of Mina’igoziibing is the lack of communication from the 
leadership to their community members. It is important to have a newsletter and an updated 
website with monthly posts to keep the membership involved in what is important in and out of 
the community. It is important to highlight positive events and activities throughout the year, as 
well as to post the minutes of important meetings, such as with Chief and Council, and other 
community groups. When members are informed, they have a better sense of belonging and 
identifying with the community. As well, there is not so much gossip, which happens now 
because people are not being informed directly. 
Another weakness is the lack of cooperation among some community members, which 
can hold back community development. Possible job opportunities and resource development 
may be lost because people do not want to work together for the good of the community. In the 
old days, everyone helped each other if they were struggling.  
There is no community hall for large gatherings, meetings, bingos, and workshops. This 
is something that other communities take for granted, and could bring in revenue for the band.  
There is no Elder care facility in the community. The Elders/Seniors in the community 
should not have to leave the community when they are no longer able to care for themselves or if 
they are disabled. One of the teachings of our ancestors is to look after our elders. In the past, 
each family looked after their elders till they passed. Today, that may not always be possible, so 
a facility should be available in the community where they can feel safe and remain at home. The 
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Elders are the keepers of our traditions, language, and culture and are needed by the younger 
generations.  
There is poor housing maintenance and a need for plumbers, electricians, and sewer and 
waterline construction companies in the community. Having people with this training in the 
community would help benefit the housing and infrastructure with better maintenance and 
prolonged life of houses.  
There is a lack of road and bridge maintenance in the community and funding should be 
explored to provide an annual budget to fix the roads and driveways so they will be safe for 
school buses and vehicles. Many of the community roads become almost impassable in the 
spring months and could endanger the lives of community members.  
The safety of children, youth, and community members is affected due to a lack of tribal 
police. One constable is not enough. The Royal Canadian Mounted Police (RCMP) and nearest 
hospital are 30 minutes away or more in case of emergencies. It would be of great benefit for the 
community to develop a local police force to keep the peace and to look after the welfare of 
children, youth, and families.  
There is a lack of Aboriginal foster parents available; and children-in-care end up having 
to leave the community, which should not have to happen unless absolutely necessary. As a 
community with a residential school past, we have to ensure that all children in the community 
are looked after and not abused in any way. More community members are needed to help the 
children who need temporary foster homes, not only from our community, but from other West 
Region Child and Family Services (WRCFS) communities, and other agencies. 
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Diabetes affects almost every family in Mina’igoziibiing. Years ago, diabetes was 
unheard of. This illness is connected to our diets—the foods we eat, as well as a lack of exercise. 
Awareness of healthy lifestyles must continue to be promoted at the community level.   
 There is a lack of jobs for youth and adults in the community. It is not enough to get 
people trained; there have to be jobs for them to come back to once they are trained. The band 
leaders need to find ways to provide jobs for youth who are trained and graduated, to give them 
employment skills and experience. The leaders and staff must continue to look for any 
opportunities to provide employment for young adults on a year-round basis with benefits. There 
are high wait lists for post-secondary sponsorship, which leaves community members felling like 
they will never get sponsored. There has to be a fair system used in approving of sponsorship 
applications, keeping in mind the types of training required for the next 10 to 20 years.  
There is a lack of landscaping of the new buildings such as the Business Administration 
Office and the arena. Landscaping is important because when workers and community members 
are using these buildings, the landscaping beautifies the surroundings and makes them a place to 
be proud of. It also promotes the well-being of workers and community members when they 
have nice surroundings inside and outside. It also shows visitors that the community cares about 
its buildings and community. 
It is important for the leaders to be able to write proposals for funding and to be strong 
financial managers in order to meet the needs and goals of the community on a long-term basis. 
These proposals should not only go to the federal government, but also to other funders such as 
foundations and large corporations who may provide partnerships in needed projects.  
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It is important to keep the band out of financial difficulties and to make it a priority to get out of 
co-management which is very expensive and takes money away from the First Nation’s annual 
community funding.  
 
Opportunities 
Identifying the strengths and weaknesses of the community leads to various opportunities 
that may be utilized to benefit the community and help resolve some of the weaknesses. There is 
an urgent need for more recreational programs, including a Fitness Center and programming that 
would benefit young adults, and those who need to exercise for diabetes prevention. Walking 
trails and rest stops could be developed in each area of the community including at McKay’s 
Point, Smokey Island, and Nopiming (Up-West). As well, the development of playgrounds and 
basketball courts at each site would be beneficial for the children and youth to keep them busy 
and to keep them exercising. The community could fundraise to help the school develop an 
outdoor rink so the children can skate during lunch hour or after school.  
 The indoor arena itself needs to have a qualified recreation director and staff that can 
promote organized programs for the interest of all community members. In this way, the arena 
can be used year-round with various organized recreational activities including floor hockey, 
lacrosse, baseball, and other tournaments in the summer, and of course, hockey and family 
skating in the winter months.  
There is a need for a Children and Youth Drop-In Center for after school and on week-
ends where youth can socialize and take part in cultural and recreation activities. The center 
would need to be supervised at all times and a van could be purchased or donated to help drive 
registered children to and from activities.  
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 Summer Camps for children and youth can be organized all summer in July and August 
with opportunities for summer employment for high school students. In Winnipeg, the Rotary 
Club provides camp counsellor training at high schools from January to June for students who 
are interested. Those youth are trained for six months as part of the school program, and are then 
employed for the summer. Such a program can be implemented at the high school in 
Mina’igoziibing in partnership with the Rotary Club. As well there are various leadership 
programs available for youth so they can take the lead in providing workshops at summer camps.  
The community would benefit from a Family Resource Center which can be partnered 
with the CFS (Child and Family Services) and Health programs to provide workshops, activities, 
and resources for families and single parents. This can also include a counselling center and 
healing lodge. As well, there is a need for a medical and dental clinic so the community members 
do not have to travel to other communities to see a doctor. At the present time, there is a doctor 
visiting the community on a part-time basis, and there is one nurse employed at the Health 
Office, but no dentists or dental therapists.  
As well, an increase in the Tribal Police presence and more community constables would 
play a large role in helping to keep the community safe; it is also up to the leaders, parents, and 
community members not to tolerate gang activity in their community. This may be achieved with 
the help of the RCMP and a local, trained police force who would be available more quickly then 
what is available at the present time.  
There is the potential for a marina for boating and other potential marina benefits 
including tours, boat rentals, and cabin rentals. The beach would benefit from a dock, updated 
barbecue areas, and weekly summer clean-up of the water and shore for the safety of children 
and families. There could be added change rooms and washrooms for males and females and a 
317 
 
small playground. These are long-term plans, but they will be of good value to the community in 
a few years. 
There is opportunity for more training and education that can be brought into the 
community for the benefit of the membership. For example, the need for construction workers or 
housing maintenance personnel could involve short-term trades programs that can be brought 
into the community in partnerships with one of the colleges in Manitoba, who are quite 
experienced in these kinds of joint ventures. 
These are some opportunities that are available but they will need external resources and 
community commitment to achieve them; however, once achieved, they will go a long way in 
bringing mino-bimaadiziwin to the people. A volunteer recruiter or team would be beneficial to 
promote and encourage community volunteerism. A community cannot thrive without its 
volunteers. 
 
Threats 
One of the biggest threats is the lack of support and minimum level of funding provided 
from Aboriginal Affairs and Northern Development Canada (AANDC). Although they claim to 
spend millions of dollars on First Nation communities, when funding is allocated, national and 
regional offices take their share of dollars before the funding ever gets to any First Nation. Once 
funding comes to the province, the AANDC office will decide how much each community gets 
based on their proposals and not on needs. Most of the funding allocated to First Nations is 
proposal-driven. If the community does not have a proposal in on time, they will not be 
considered. It may be that even if you did get your proposal in on time, your project may not be 
accepted for funding if other community projects are deemed more important. Once the funding 
is depleted, then the First Nations communities have to wait till the next year to try again. It is 
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not a very good way to meet the needs of most First Nations who require more secure, long-term 
funding to meet the many needs of their communities.  
In education, the difference in funding provided to Frontier School Division compared to 
a locally-controlled school is a blatant example of the lack of equitable funding provided to First 
Nation communities. The Federal Government has no problem meeting the fees of provincial 
school divisions; but, locally-controlled First Nation schools continue to be sorely underfunded 
in comparison to provincial school divisions who get double or triple the funding. It is important 
that First Nations communities not be solely dependent on AANDC for support. First Nation 
communities must find partners in other sectors of the business world that can help provide long-
term funding and supports in each major area of need.  
Another threat which is beyond the control of the community is flooding, fires, or other 
natural disasters. The community must review and build on its emergency measures plan every 
year to be prepared for emergencies and to practise their emergency measures procedures so 
everyone knows what steps to take to ensure the safety of all community members. A portion of 
emergency funding should be budgeted and saved for annually so that it can be accessed when 
needed. 
Further to this, it is necessary to find committed and trained fire fighters who are 
volunteers, but who are given opportunities for training, and the use of good equipment like any 
other community.  All households should be trained on how to use fire extinguishers and how to 
protect themselves in case of fires or other emergencies, and where to go for help.  
Another possible threat is the lack of cooperation and respect among community 
members. In order to have a safe and caring community for the children and youth, and families, 
people have to work together in a Circle of Care. There is too much lateral violence in First 
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Nation communities—this is when people bad-mouth one another and put each other down. 
Lateral violence works against positive community development, causes family breakdown, and 
feeds ongoing disruption. It is part of the colonialism that has been passed on due to low self-
esteem, jealousy, and loss of identity. Community members must support one another to help 
build a strong, healthy community. They have to think positively and give each other support; 
then, eventually community members will be able to control and then eliminate lateral violence. 
Each person has a special gift to share and these gifts and talents are what should be encouraged 
and honored.   
Gang and criminal activity in the community is a very real threat and its presence is very 
dangerous for the safety of the community, especially the children and youth. In recent years, 
there has been an escalation of violence, crime, and deaths related to gangs, drugs, and alcohol in 
the Mina’igoziibiing area. These kinds of activities were a rare occurrence in the past, and they 
are now becoming more prevalent in the news.  
Gang activity and involvement goes hand in hand with drug and alcohol abuse. Youth 
may be easily drawn into such activities because there is nothing else to do, or they may see that 
involvement as a cool lifestyle. More educational and recreational programs for youth, as well as 
job opportunities, have been proven to help steer youth and adults away from gang association. 
Positive parental support is important for youth gang prevention. Knowing where your child or 
youth is at all times, helps the child understand that his or her family cares and wants to help 
guide them in the right direction.  
 
Conclusion 
In discussing the strengths, weaknesses, opportunities, and threats of the community, 
many possible solutions can be found to address the weaknesses and threats, or at least to 
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minimize them. It will take commitment and long-term planning on the part of leadership and 
community members to continue striving for mino-bimaadiziwin for all their community 
members, but it can be done one step and one goal at a time.  
The safety issue is most important to address in any community or organization. Without 
safety, there is no feeling of community. The beach area, where children and families frequent in 
the summers, must be kept safe and not be allowed to become a party area on weekends. This 
factor can be assisted with the increase of a local and tribal police force that can also quickly 
respond to gang issues and criminal activity. As well, the matter of a trained and committed fire 
fighting force is very important for the safety of the community.   
The leadership must work hard to bring other funding resources into the community and 
not be dependent solely on the Federal Government for all funding. The Federal Government has 
the obligation to support First Nation communities, but they do it on a minimal level. Until First 
Nations are able to sit as part of a Federal–Provincial–First Nation tri-partite government in 
Canada, the lack of adequate funding will not change. As well, “No Aboriginal government, 
regardless of quality of personnel, quality and ideals, can be fully accountable to its citizens if its 
basic operations are paid for by the Federal Government” (RCAP, 1996, p. 165).  
The mobilization of youth is an important matter that must be considered as a long-term 
plan. Our young people have needs and dreams that must be supported, so they can become 
responsible members of society. Providing education and training, along with employment 
opportunities, is essential if we are to help youth become independent. Targeted training areas 
can include policing, local constable training, road and highways maintenance or construction, 
building construction trades, as well as maintenance of water and sewer lines and plumbing and 
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electrical infrastructure, recreational development, and care of the environment, water, and lands. 
Finally, our youth can be mentored into any number of business opportunities.  
Youth and young adults should be encouraged to enter into business to develop their 
skills and build on the resources available in the community and traditional territories. A fitness 
center, summer camps, marina, and elder’s lodge could be run as private businesses. The creation 
of an economic development board, separate from chief and council, would be an excellent 
option, similar to what is being undertaken at Skownan First Nation. The business proposals are 
submitted to the board, made up of band members who have business skills, who approve 
applications and provide start-up grants, if required. 
The importance of the communication process cannot be overstated. It is crucial to keep 
all community and band members informed on what is important to the community and to 
highlight any successes, deadline dates for applications, and contact information. As a long-term 
plan, for the next 10 to 20 years, it is important to assess what the community would like to see 
in the next few years, choose the targets to be reached, strategies to get there, and the time frame 
to achieve the goals. With a long-term planning strategy, the community people can move 
forward in helping their community and its members achieve mino-bimaadiziwin.  
 
Mina’igoziibiing Noongom – A Modern Community Today 
Today, Mina’igoziibiing is a modern community where most people drive nice vehicles 
and are able to get around the community easily. The community is quite spread out, so often a 
vehicle is a necessity. Compared to many First Nation communities, Mina’igoziibiing has nice 
housing and most people keep their homes in good shape and nicely decorated. Occasionally, the 
health center holds a best yard competition and awards prizes to the three nicest yards. This is a 
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good incentive to get community members to clean up their yards each spring and to plant 
flowers and trees.  
There are public services in the community that are meeting the major business needs of 
the community. In this section, the public services are reviewed.  
 
Business Administration Office 
This is a fairly new building which was built in 2000 and employs approximately 44 
staff. This office is the hub of band business and has offices for Chief and Council members, a 
board room, and service programs, including West Region Child and Family Services, 
Employment and Training, Post-secondary Education, Housing Management, Social Assistance, 
Public Works, and Band Finance. 
 
Minegoziibe Anishinaabe School 
This is one of the newest public buildings on the reserve. The school has 247 enrolled 
students in 2012-2013 from Nursery/Kindergarten to Grade 12. It is a lovely school built in 2004 
and is operated by Frontier School Division with approximately 45 staff. It houses a good sized 
school gym, modern library with a qualified librarian, a multi-purpose room, and classrooms on 
the east and west side. The high school side has classroom space for vocational courses such as 
woodworking, and home economics. There is also classroom space for auto mechanics and 
hairdressing. 
  
Gidabinojiiminanig – “Our Children’s” Day Care Centre 
 The Gidabinojiiminanig Daycare opened for business in 1997 behind the old 
school site and next to the former Pine Creek High School building to accommodate high 
school students and working parents. The daycare continued to operate out of this 
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location for several years until the new Nursery/Kindergarten to Grade 12 School opened 
in Smokey Island. The school and daycare are now located approximately two miles 
north from the band’s Business Administration Office on Highway 272. 
According to the Daycare Director, Shawna Mekish, the daycare can 
accommodate up to 25 children from ages three months to six years of age. There is six 
staff employed with four qualified staff having with Early Childhood Education 
Certificates and two others currently in training (S. Mekish, personal communication, 
April 12, 2013). They are open during regular daytime hours from 8:15a.m. to 4:15 p.m.  
The daycare policy is to make child spaces available as a priority for working 
parents and those attending school. Working parents are charged a flat rate of $10 per day 
per child and students are charged $2 per day per child. Working foster parents, with 
children under the care of West Region Child and Family Services, are charged $20 per 
day which is direct-billed to the agency.  
Programming includes Circle Time where children learn counting, ABCs, story 
time, and arts and crafts. A new program is the Cultural Program where children are 
taught to count in Anishinaabemowin and learn the names of everyday items and sing 
songs. The staff does their best to speak to the children in Anishinaabemowin and have 
them participate in traditional arts and crafts, legends, and stories. Sometimes the 
children try traditional foods such as duck soup, fish, and bannock which the children 
enjoy (S. Mekish, personal communication, April 12, 2013).  This is a wonderful way to 
reinforce the learning of children to practise their culture and language as early as 
possible!  
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Funding for the daycare is provided by Service Canada through the Department of 
Indian Affairs and First People Development. The daycare manages their own budget and 
has their own bank account. The operating and maintenance budget for the year is 
approximately $204,000 which is received on a quarterly basis. The daycare is monitored 
by First People Development, which requires reports on a monthly and bi-annual basis. 
These reports include financial aspects, fire regulation details, and health and safety 
updates of the children, staff, buildings, and playgrounds.  The Daycare Directors in the 
region meet on quarterly basis to discuss issues and provide updates. Mekish said that it 
is very helpful to meet and learn about what other First Nation daycares are doing in their 
communities (S. Mekish, personal communication, April 12, 2013).  
As well, the Daycare Director is currently working on completing the licensing 
requirements for the daycare, which must be in place by 2015. This licensing is required 
to meet continued funding for the daycare facility and its services. The daycare is a very 
busy place as the children in Nursery and Kindergarten are bused to the school for half 
days. The daycare is a needed resource in the community and must be supported as much 
as possible by the community for continued growth, development, and future expansion 
of services.  
 
Housing 
Pine Creek has had ongoing housing development through the years and “currently has 
240 houses [including] a Lodge with 10 units, a six-plex newly built in 2010, and 214 individual 
homes” (Brass, 2013, p. 1). All houses now have running water and electric heat and/or wood 
stove heaters. The former Elder’s Lodge needs upgrading and has been changed to one and two 
bedroom apartment units which have been rented out to community members due to the shortage 
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of housing in the community. The community will need to look at building a new elders’ lodge 
in the near future. At present, some elders who need assisted care have to leave the community 
for Camperville, Swan River, Winnipegosis, or Dauphin. 
 
Pine Creek Health Center 
The Pine Creek Health Centre is located near the Business Administration Office and 
Arena and is in fairly good condition. It employs 13 staff and provides programs such as alcohol 
and drug prevention; diabetes prevention program; a nursing program; home, and community 
care services; prenatal, maternal and child health; and counselling. It has been in operation for a 
number of years and has office space and a board room for workshops and meetings.  
 
Firehall and Town Garage 
The community owns a fire truck and has some volunteer firefighters in the community 
who are trained by the West Region Tribal Council firefighting services. This building is located 
behind the Business Administration Office. It is managed by the Fire Chief and the Business 
Administration Office.  
 
Pine Creek Arena and Recreational Complex 
There is a large indoor hockey arena with a restaurant and a Video Lottery Terminal 
(VLT) facility with 40 terminals. The VLT and arena are managed by staff hired by the Business 
Administration Office. The Chief and Council make the decisions as to where the money raised 
by the VLTs is spent in the community. The restaurant is a privately owned business.  
The arena is used in the summer months for various recreational activities such as 
volleyball, basketball, and floor hockey. The community does not have a community centre; 
therefore, the arena is used for weddings, dances, and bingos in the summer months. The arena 
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and VLT employs approximately 12 people. There is organized hockey for the young boys and 
girls who get to compete with other communities and this program is run by parent volunteers. 
 
Businesses 
There are some private businesses in the community that are finding success in providing 
limited services to people on and off reserve. Some of these businesses have been in operation 
for a number of years, and others are new, as in the last two years for example. These local 
businesses have stiff competition from other similar businesses in Camperville and Duck Bay, as 
well as from the bigger stores such as Walmart in Dauphin, and Coop in Swan River, which are 
able to provide cheaper goods to community members. Despite this type of competition, the 
following local businesses are finding success in Mina’igoziibiing and should be supported.  
McKay Groceries.  This store opened in 1988 as a garage and gas station and then as a 
retail grocery store. The gas is sold at a discount for Treaty members. The business now also 
operates as a convenience foods store with a liquor outlet. This business employs six staff and is 
located near Camperville. According to owner, C. McKay (2013), a full-fledged grocery store 
would not be profitable due to the costs of bringing in the food, and people can get the food 
cheaper if they go to town. For example, fresh vegetables would not sell here (C. McKay, 
personal communication, May 11, 2013).  
Convenience foods include items such as eggs, milk, bread, butter or margarine, 
however, and emergency items such as dish liquid and laundry soap on a limited basis. The 
business is primarily a fast food store selling items such as snack foods, pop, ice cream, and 
some frozen foods. McKay said that the business is profitable, but suggested that more local 
businesses would be in place in the community if they received the support of the band council 
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who has to approve businesses that start-up on the reserve (C. McKay, personal communication, 
May 11, 2013).  
Chartrand’s Smoke Shop and Gas Bar.  This is a privately owned business that recently 
opened and which has five employees. This store specializes in gas, cigarettes, and convenience 
foods. It is located near the river along highway #20. Presently, the Camperville Post Office is 
operated out of this store on a temporary basis.  
Little Miss Kali’s Restaurant.  New owners recently took over the operation of this 
restaurant, which is a fast-food grill offering cold drinks, hamburgers, fries, and other food items. 
The restaurant is conveniently located at the arena near the Video Lottery Terminal (VLT) outlet, 
which provides a good business on a daily basis. The restaurant employs approximately four 
staff.   
Neapew’s Outfitters. This business is presently offering bear and duck hunting, and 
fishing packages for tourists. The owner has found success in taking advantage of the traditional 
hunting area of the Swan-Pelican Provincial Forest, which lies between the Duck Mountain 
Provincial Park and Lake Winnipegosis. There is some competition from several other outfitters, 
but there is enough wildlife in the area to support such a business. There is also the advantage of 
the salt springs and licks in the Mina’igoziibiing area which attract bear, deer, and other game 
animals.  As well, hunters and fishermen can take advantage of the beautiful scenery of the 
forests and lakes in the area.  
As shown by the above public and private businesses, one can find success if they are 
willing to take the opportunity and the risk of owning a private business, or helping in a band-
owned businesses. There could be further opportunities for young people interested in opening a 
business if the community had a business development corporation similar to Skownan First 
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Nation. Such a corporation would be responsible for furthering business and economic 
development in the community where they have “separated business from politics, allowing the 
businesses to prosper and create a solid economy” (Skownan First Nation Business Development 
Corporation, 2013, para.1). In this way, young entrepreneurs with ideas for local community 
businesses can find support and sources of funding in such a corporation which can help 
community members to be self-sufficient and find mino-bimaadiziwin.  
 
Waasa Inaabidaa – Looking to the Future 
In looking to the future of Mina’iogoziibing, there is plenty of opportunity, but there has 
to be community support and strong community leadership to find ways to help move the 
community forward. The areas of importance include economic development, housing, 
education, health, and recreation. People have to work together to accomplish their goals in the 
long-term, with a vision to the future so that the young population can have a good life and be 
productive members of society. The community has to be proud of the accomplishments it has 
made in the last 50 years, especially in education and training, housing development, and 
businesses. It has indeed become a modern community, but there is still much work ahead for 
leaders.  
More educational funding will be required to meet the needs of students, leaders, and 
other community members to help them develop their potential and to realize their dreams. The 
future is for the young people and those yet unborn. The leadership must be proactive and 
support other First Nation communities in obtaining an increase in post-secondary funding and to 
increase educational training on-reserve. 
The lands and resources that the community holds today have to be protected, preserved, 
and developed with those future generations in mind. The lands and resources, lakes, and rivers 
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are a source of potential development, keeping eco-friendly projects in mind, in order to 
minimize pollution and destruction of the environment.  
There will be a need for more housing in the future. To this end, the community has to 
look at how to provide for on-going housing needs based on the latest land use surveys, so that 
any housing development is built on good ground and infrastructure, and is also eco-friendly, as 
well as cost-efficient. A local lumber mill could help lower the cost of purchasing lumber from 
outside companies, and possibly a partnership could be initiated  with companies such as 
Louisiana Pacific, or other logging companies. A new housing development for the future could 
draw on solar energy and geothermal heating, which may save community members electrical 
bills in the long run as hydro-electricity is so expensive.  
The health and safety of community members is very important in looking to the future. 
Continued education about diabetes and other preventable diseases must be a focus in order to 
enhance the health of present and future generations. The promotion of an active lifestyle, 
healthy foods high in protein and low in carbohydrates is the key to lowering the incidence of 
this deadly and debilitating disease which has affected almost all family members. In the past, 
our grandparents lived off the land and were healthy. They ate wild foods and had gardens where 
they grew their own vegetables, and preserved the vegetables through the winter. Many young 
people don’t know how to survive off the land or to garden. They need to be taught these as 
survival skills, and how to live a healthy lifestyle.  
Further, recreational opportunities need to be developed so that the young people will 
have things to do to keep busy, and to stay active. More playgrounds, baseball diamonds, and 
basketball courts could be developed at McKay’s Point, Nopiming (Up West), and Smokey 
Island. Walking and bike trails could be built through summer student projects. Workshops on 
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how to live a healthy lifestyle, and development of a Fitness Center or group, and individualized 
programs are crucial to helping people to stay healthy and live longer lives.  
A strong, local police force is needed to help keep the community safe and to protect the 
children and youth in the community who are greatest source for future human resource 
development. As mentioned, these young people need to be provided with opportunities in 
education and jobs in order to steer them away from a life of gangs, drugs, alcohol, and crime.  
 
Closing Remarks  
With this general history of Mina’igoziibiing, the community will have a local record that 
can be used as a teaching tool, and also as a starting base for further research by other 
Anishinaabeg. Throughout the chapters, the writer has identified areas of need or interest that 
could be further developed to help community members make a good living and to build on local 
services and resources so that the people can experience health and well-being.  
A community Circle of Care is important to maintain, where people and resources come 
together to help one another, especially for the benefit of children and youth and other members 
who may be going through difficult times. It is a circle of support which was practised by our 
ancestors. That is how they survived, by helping and supporting one another. They respected and 
cared for each other and shared what little they had. They treated each other kindly and checked 
on one another for safety reasons. 
 Lateral violence needs to be addressed through training, counselling, and culturally 
relevant workshops. It must be recognized as part of the healing program because it has roots in 
the residential school experience.    
In looking ahead to the future, the potential for opportunities looks bright. No community 
is without problems, but if people work together with careful planning and vision, they can make 
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changes that will benefit their community for generations to come. Mina’igoziibiing, then, is a 
First Nation community that you can proudly call your home town.  
 
Inspirational Quote by Chief Dan George 
I shall grab the instruments of the white man's success—his 
education, his skills, and with these new tools I shall build my race 
into the proudest segment of your society…. 
Oh Canada, I shall see these things come to pass. I shall see our 
young braves and our chiefs sitting in the houses of law and 
government, ruling and being ruled by the knowledge and 
freedoms of our great land. (Cited from Canada History, Lament for 
Confederation, 1967, p. 1) 
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